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PREFACE

¢ hereby present the second discourse in the sequence of
maamarim known as Yom Tov Shel Rosh Hashanah 5659,
as the ninth volume in the Chasidic Heritage Series.

The present discourse, entitled Forces in Creation, was de-
livered by the fifth Lubavitcher Rebbe, Rabbi Shalom DovBer
Schneersohn, at the close of Rosh Hashanah 5659 (1898).

The discourse, which opens with the verse Yechayenu Miy-
omayim, builds upon the paradoxical principle set forth in the first
maamar—namely, that the most lofty elements are found in the
very lowest of stratums—and applies this concept to procreation,
to coronation, and finally, to Torah study. Indeed, in the words of
the author’s son and successor, Rabbi Yosef Yitzchak Schneer-
sohn, the beginning of this discourse discusses the fact that “To-
rah is a flow of essence”’—though Torah deals primarily with laws
pertaining to the physical, material world.

It should be noted that this particular discourse is quite in-
tricate in its discussion of numerous Kabbalistic concepts; readers
who are unfamiliar with Chasidic thought and terminology may
find it difficult to fully understand the maamar. We have none-
theless attempted to make the discourse more accessible by pre-
senting these complex concepts in the clearest, most user-friendly
manner possible.

The maamar discourse was translated by Rabbis Moshe Miller
and Shmuel Marcus; the annotation and commentary were au-
thored by Rabbis Moshe Miller and Avraham D. Vaisfiche. The
original Hebrew text has been re-typeset with Hebrew vowel
marks to further enhance this volume’s usability. Special thanks
are due to Rabbis Yosef Marcus, Shmuel Klatzkin, Eliezer Dan-
ziger, Ari Sollish and Dovid Olidort for their meticulous editing
of the text. Thanks are also due to Rabbi Yosef B. Friedman for
his editorial guidance.

Kehot Publication Society
11 Elul, 5763

1. Table of Contents to Sefer Hamaamarim 5659.
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INTRODUCTION AND SUMMARY

TO THE ASTUTE OBSERVER, our world abounds with spiritual mys-
tery. One of the keys to unlocking many of these mysteries is al-
luded to in the cryptic teaching of our sages, “The beginning is
wedged in the end, and the end, in the beginning.”

In creating the world, G-d implanted the very loftiest sparks
into the very lowest stratum. This architecture is at least partly the
result of a paradox inherent in creation itself. For on the one hand,
creation is strictly a Divine act; only G-d can truly create out of
nothing. Yet on the other hand, creation obscures G-d’s Essence,
since any activity or manifestation invariably detracts from His Sim-
ple Being. It is therefore the simplest and the most inert levels of
creation that are most in harmony with G-d’s Essence. The ideal
state then would be to synthesize the passivity that is characteristic of
Essence, with the dynamic expressiveness that is characteristic of His
revelation. In fact, when this optimal fusion occurs, it gives birth,
not to a revelation of G-d’s Infinite Light, but to a revelation of
G-d’s Essence itself.

In the present discourse, the author, Rabbi Shalom DovBer
Schneersohn, the fifth leader (“Rebbe”) of the Chabad-Lubavitch
movement, unravels the mystical dynamics underlying this con-
joining, applying the principles to procreation, to coronation, and fi-
nally, to Torah study. Indeed, the Torah is an effusion of essence.

THE DUALITY OF MALCHUT
Continuing the theme begun in the first discourse,> Rabbi Shalom
DovBer explains how the lowest sefirah, malchut, has a unique con-
nection to the highest sefirah, keter. This connection is made
through the sefirah of binah, with which malchut enjoys a special
bond. This is the deecper meaning of the adage, “Extra binah was
granted to women (malchus).” In the first discourse, the adage was

1. Sefer Yetzirah 1:7. 2. Yom Tov Shel Rosh Hashanah 5659
(Kehot 2000).



14 FORCES IN CREATION

applied to speech. Speech enriches the very thinking and feeling that
it expresses. So even though our thoughts and emotions activate
speech, the act of talking itself brings further depth and clarity to
these very thoughts and emotions. In other words, the recipient
(malchut)—speech—is also a contributor.

THE ROLE OF THE WOMAN

In the beginning of the present discourse, Rabbi Shalom DovBer ex-
plains how this dynamic also applies to procreation. Here, too, the
ostensible recipient, the woman, also plays the role of giver. Not
only because she produces the ovum, without which conception is
impossible, but also because it is she who actually creates the child.
The creative process, however, requires a sublime revelation of the
Divine, from the lofty attribute of keter. For the sake of the recipient
(the woman), G-d reveals this lofty light, enabling the male to father
a child.

ROYALTY

Having mentioned the special connection between malchut (woman)
and keter, Rabbi Shalom DovBer now sets aside the subject of pro-
creation (he returns to it later), and focuses on elucidating the re-
lationship between malchut and keter by employing a more obvious
analogy—that of coronation. In this paradigm, the king’s subjects
correspond to the sefirah of malchus, the king corresponds to z'eyr
anpin (z7a), the emotive sefirot, while the king’s will and desire to
rule corresponds to keter. By crowning the king, the people confer
greatness upon him. Again, we have here the idea of the subjects (the
recipients) of the sovereign rule actually raising the stature of the
monarch through their submission to him. The elevation that the
king undergoes is not simply because of his climb on the societal lad-
der to the pinnacle of royalty. Rather, in becoming king he under-
goes a metamorphosis. After the populace arouses the king’s will to
reign by their total self-subordination, the king’s newly awakened
will invigorates all his other faculties. They are all sublimated, all
transformed into something much greater. Will has this tremendous
effect because it arouses the faculty of sovereignty (malchuz), which is
far loftier than the other soul-powers, being rooted in the soul’s very
essence.
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THE SUPERNAL KING

In the spiritual realm, a similar process takes place. The exalted stat-
ure of the Supernal King is brought about by the revelation and in-
fusion of will—keter—which comes through binah. Binah is the me-
dium through which anything concealed becomes revealed.
Moreover, the level of keter revealed is not limited to a particular
spiritual world. Because of the direct linkage between the sefirah of
keter of all four spiritual worlds, each succeeding keter is generated
directly by the preceding one. Consequently, when (#feret of) binah
transfers the flow from keter to 22, becoming, as it were, keter of 274,
this keter is illuminated by keter of Atzilut. This flow from keter to
za is for the sake of malchuz. Why does keter produce this flow for
the sake of malchut and not for the sake of z2? On account of the
higher origins of malchut.

SPIRITUAL ORIGINS
Rabbi Shalom DovBer then elaborates on these higher origins of
malchut, using kabbalistic terminology to map out precisely the re-
spective roots of malchut and za, and concludes that an aspect of
atik (will) itself lies within malchuz. Having explained the origins of
malchut and z'a in the spiritual worlds that follow zzimtzum (the first
powerful contraction of G-d’s Infinite Light), Rabbi Shalom DovBer
proceeds to identify their origins ptior to tzimtzum. He marshals var-
ious proofs that demonstrate that here too malchut is rooted higher
than z'2—malchut being rooted in the Essence and Being of Ein Sof
For this reason, on Rosh Hashanah, the time of year when malchuz is
rebuilt, the flow from mochin® travels directly to malchut, bypassing
z4.

MALCHUT AS A PARTZUF
After malchut has matured through the direct influence from mochin,
it becomes what is termed in Kabbalah a complete partzuf* At this
point, malchut is ready to join with 27 to further perfect the har-

3. Lit,, “brain,” collective term for manner in which the sefsroz are ar-
chochmah-binah-daat. ranged in distinct configurations,
4. Lit., “visages” or “profiles.” The each with ten seffroz of their own.
term partzuf is used to describe the See footnote 61 to main text.
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mony between sefirot, facilitating the revelation of G-dliness in all of
creation. But before this creative conjoining can take place, yet an-
other supernal flow must take place, a flow from kezer to imbue 2%
with the requisite ability to impregnate malchuz. Which brings us
back again to the subject of procreation.

THE MECHANICS OF CREATION

As mentioned earlier, the flow from keter to z'4 s for the sake of mal-
chut. Meaning, although the emotive sefirot of z'4 possess the capac-
ity for insemination, a prerequisite for procreation, it is malchut that
plays the pivotal role. For although insemination represents an effu-
sion of the father’s essence, its effusive quality overshadows its qual-
ity of essence—as it must. For essence, by definition, is non-
expressive. Essence just is.” But while an effusion of essence is in-
sufficient to award z% with the primary role in the act of pro-
creation, it is indispensable in arousing within malchut its own in-
nate connection to essence, which is the key ingredient in
procreation. And once this quality is awoken in malchut by 2z, mal-
chut then assumes responsibility for the development of the embryo,
using qualities borrowed from binabh, a sefirah that malchut enjoys a
special affinity with, as mentioned above, on account of malchut’s
lofty origins.

The principal role of malchut (as embodied within the female) in
procreation is paralleled in the metaphysical realm—creation ex ni-
hilo is also associated with malchut. The light that fills malchut stim-
ulates the innate, but concealed, capacity for creation in malchus to
actually create. Thus, creation itself springs from the vessel of mal-
chut, not its inward light.

BOND OF THREE
Having explained a key concept underlying the creative process
(namely, that creation derives from malchut because of its superior
root-origin, which is embedded ultimately in the Essence and Being
of G-d) Rabbi Shalom DovBer continues for the remainder of the
discourse to apply this concept to the relationship between the Jew-
ish people, the Torah and G-d.

5. See Levin, Heaven on Earth (Kehot 2002), p. 17 ff.
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TORAH

SOULS

The Torah represents a “seminal” effusion from the Supernal Wis-
dom of G-d, an effusion in which all the powers of the essence of the
father is invested. For this reason, the fact that the Torah is clothed
in physical garb, dealing with this-worldly phenomena is no contra-
diction to it lofty source. On the contrary. It is the physical that
must act as a medium to convey a transmission of essence. The Jew-
ish souls, for their part, represent the bride, receiving and absorbing
the Torah, just as the female receives the seed from the male.

Furthermore, continues Rabbi Shalom DovBer, the origins of the
Jewish souls are loftier than the Torah. Using the precise ter-
minology of Kabbalah, he carefully identifies the respective roots of
the Jewish souls and the Torah, explaining that though both are
rooted in Adam Kadmon (A’K), the Torah is identified with the ex-
ternality of A’K; while the Jewish souls derive from the very in-
wardness of A’K. And prior to tzimtzum, the Torah is rooted in
chochmah of Ein Sof, while the Jewish souls are rooted in the Essence
and Being of Ein Sof

ROSH HASHANAH — G-D’S CORONATION

For this reason, on Rosh Hashanah, a time when malchut must be
reconstructed, when the Divine desire to reign must be renewed, the
Jewish people play a critical role. Because of their exalted origins in
Essence, only they can bring about this renewed will in G-d to be
King. But because their lofty roots are not evident, the Jewish people
must recite the relevant verses from Torah, since the Torah’s in-
trinsic unity with G-d is readily apparent. The recital of Torah verses
is comparable to the effusion of essence from the father that awakens
the innate creative essence of the mother, enabling her (the Jewish
people) to conceive—to recreate G-d’s will to rule. So although
everything is accomplished using the Torah, it is the Jewish people
who perform the deed itself.

QUINTESSENTIAL TORAH

And just as the Jewish people reawaken the Divine desire for sov-
ereignty on Rosh Hashanah, similarly, through their study of Torah
and observance of mitzvor on a daily basis, the Jewish people elicit a
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revelation of Torah and mitzvot as Torah and miszvot exist in their
quintessential state—a state that otherwise precludes disclosure be-
low. This revelation will become manifest fully only in the Future
Era, concerning which the verse says, “[A new] Torah will come
forth from Me.™

CONTRIBUTING CUPS

In his concluding paragraphs of the discourse, Rabbi Shalom Dov-
Ber revisits the Midrash quoted at the beginning of the first dis-
course, which metaphorically likens the Jewish people to a cup.
Drawing upon the ideas elucidated in the present discourse, he elab-
orates on the deeper significance of the allegory, and ties it together
with yet another teaching that uses the image of a cup to allude to
women. Rabbi Shalom DovBer closes the discourse by reiterating the
principle that the Jewish people are not only recipients, but also con-
tributors, because of their exalted root-source.

* % X

NOTE ON THE HEBREW TEXT: In vocalizing the Hebrew words
in this edition we have followed the grammatical rules of the Holy
Tongue, which occasionally differ from the traditional or colloquial
pronunciation.

6. Cf. Isaiah 51:4 and Vayikra Rabbah 13:3.
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With the help of Heaven,
After the Close of Rosh Hashanah 5659 (1898)

THREE DAYS

AFTER' TWO DAYS, HE WILL REVIVE US; ON THE THIRD DAY, HE
WILL RAISE US UP AND WE WILL LIVE IN HIS PRESENCE:* “After two
days, He will revive us” refers to Rosh Hashanah, which is always
[celebrated for] two days.’ “On the third day, He will raise us up” re-

fers to Yom Kippur.*

Says Tanna d'Vei Eliyahu’:

“After two days, He will revive us alludes to this world; On the
third day, He will raise us up alludes to the World to Come.” ‘This

world’ is referred to as fwo days because the Garden of Eden is in-
cluded in ‘this world.” [The term] “World to Come’ as used in the

1. Lit., “from.”

2. Hosea 6:2. According to Rashi,

“two days” refers to the two destroyed
Temples, while “the third day” refers
to the third Temple, which will be
built in the future. The building of
the third Temple will console the
Jewish people for the destruction of
the first two Temples. Targum Yona-
tan translates “two days” as a refer-
ence to the Final Redemption, and
“the third day” as an allusion to the
Resurrection. Radak and Metzudat

David explain that “two days” is a eu-
phemism for the exiles of Egypt and
Babylon, while “the third day” refers
to the present exile.

3. Even in the times of the Temple,
when the months were set according
to the testimony of witnesses who saw
the new moon (rather than according
to our current fixed calendar), Rosh

Hashanah was two days (Likkutei To-
rah, Drushim I'Rosh Hashanah 63b).
However, see notes in Sefer Ha-
maamarim 5711 p. 33; Likkutei Si-
chot, vol. 2, p. 646; vol. 14, p. 122).
Jewish months have either 29 or
30 days. Before the current Jewish
calendar was established (4th century
C.E), the beginning of each new
month was determined by the rabbin-
ical court in Jerusalem. If witnesses
claimed to have seen the new moon
on or before the 30th day, the court
would pronounce the 30th day Rosh
Chodesh (the first day of the next
month). If such witnesses failed to ap-
pear, the new month would begin on
the 31st day. Messengers were then
dispatched to relay this information
throughout the Land of Israel and be-
yond so that the citizens would then
know when to celebrate the festivals.
Those living in the Diaspora
would usually not receive news of the
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new month’s start undl after two
weeks. Since Pesach and Sukkot be-
gin on the fifteenth of the month (of
Nissan and Tishrei respectively), the
Diaspora communities, not knowing
which day was Rosh Chodesh, would
have to observe each holiday for two
days. Rosh Hashanah presented a
problem even for those in the Land of
Israel since it occurs on Rosh Cho-
desh itself. Since valid witnesses
might appear towards the end of the
thirtieth day, that day would always
need to be kept as holy. Thus anyone
living outside a 2,000 cubit radius of
Jerusalem (the distance the mes-
sengers would be allowed to walk on
Shabbat and festivals) would not
know the proper date of Rosh Cho-
desh/Rosh Hashanah until after the
festival. Thus they were forced to ob-
serve two days of Rosh Hashanah be-
cause of the “uncertainty of the date.”
(See Shulchan Aruch Harav 600:1.)

4. See Likkutei Torah, Rosh Hashanah
63b and 58a, where reference is made
to Ezekiel 40:1, “At the beginning of
the year on the tenth of the month.”
The commentaries point out that
many Jubilee year observances do not
begin until Yom Kippur. Hence,
Yom Kippur can be considered the
“third day” of Rosh Hashanah.

5. Chap. 5. Tanna d’Vei Eliyahu is a
Midrash taught by Eliyahu the Proph-
et to the Amora Rav Anan in two
parts, Seder Eliyahu Rabbah and Seder
Eliyabu Zutta. (See Ketubor 106a
where this event is recorded.)

6. THE GARDEN OF EDEN. The Zohar
(III:128b in Idra Rabba) mentions
that although there is a higher and
lower Gan Eden, corresponding to bi-
nah of Atzilut and malchut of Atzilut
respectively, nevertheless the radiance
that illuminates both levels of Gan
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Mishnah’ and Talmud® signifies primarily the Resurrection, as in “all
Israel have a share in the World to Come,” meaning the Resurrec-
tion.”

Hence, this world is the “two days”—this world and the Garden
of Eden, or this world and the Messianic era. “On the third day He
will raise us up” is the World to Come, meaning the Resurrection.™

IN THE IMAGE

To understand the relationship between these two interpretations,”
we must reintroduce the concept of “an extra measure of under-
standing (binah) was bestowed upon woman, surpassing that pos-
sessed by man.”? It was explained that this [extra measure] signifies
the superiority of speech—called “woman”—which enriches the in-
tellect and the emotions.

Now, just as this enhancement occurs through speech, an in-
tangible expression of a person, referred to as a mere external out-
flow," the same enhancement also occurs with an internal outflow,*
when a man fathers a child who shares his characteristics.

True, childbirth results from an internal and essential commun-
ion, when the father transmits the essence of his soul, to the extent
that the child genuinely resembles his father, and the child’s abilities

Eden emanates from the level of me-
malei kol almin (See Sefer Halikkutim,
Gan Eden, chap. 2; Sefer Ha-
maamarim Melukat vol. 1, p. 57; vol.
2, p. 229). Accordingly, it can be clas-
sified as part of the “chain of being,”
or seder hishtalshelut. (For an explana-
tion of the term memalei kol almin,
see below, footnote 148.)

7. Avot 4:16, 17; Sanhedrin 11:1.
8. Sanbedrin 90a.

9. This follows the interpretation of
Ramban, Shaar Hag'mul, end (p. 309
in the Chavel edition). Maimonides,
however, identifies the World to
Come as Gan Eden (Perush Ha-

mishnah, Sanhedrin chap. 10; Hilchot
Teshuvah 8:2). On this issue Chasidic
texts follow the view of Ramban (e.g.
Torah Or 73b; Likkutei Torah, Tzav
15¢; Derech Mitzvotecha 14b).

10. See Sifri to Deuteronomy 32:39.

11. Of the opening paragraph above,
and of Tanna d'vei Eliyahu.

When one Torah verse (or even a
single word) has many explanations,
there exists an intrinsic connection
between all them. For example, the
word shaatnez (a garment of wool and
linen prohibited by Torah law) has
three explanations: smoothed or
combed (3W); spun (*1v); woven (111)
(Kilayim 9:8). The Talmud (Niddah
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61b; Tzemach Tzedek, Shaalot u’Tesh-
uvot Yoreh De'ah # 353) explains that
since the Torah compounds all three
words into one word, shaatnez, they
must all be connected. Accordingly,
as far as Torah law is concerned, one
has not transgressed this prohibition
unless all three conditions are present.

See Likkutei Sichotvol. 3, p. 782.
12. Niddah 45b. This was explained

at length in Discourse One, Yom Tov

Shel Rosh Hashanah, p. 27 f1.

13. EXTERNAL OUTFLOW. Shefa chit-
zonit, in the Hebrew. An external or
superficial outflow communicated to
the recipient as a mere radiance or re-
flection of the transmitter, while his

(the giver’s) essence remains hidden.
The classic example of hashpa'ah chit-
zonit is a teacher who conveys an idea
to a student. Clearly, the actual
thought of the teacher (the way it ex-
ists and is structured within his
mind), much less his essence, cannot
be conveyed to his student, but mere-
ly the (distilled) concept he is think-
ing about. By contrast, hashpaah

primit is transmitting essence, as in
the act of propagation. See Discourse
One, p. 26.

14. INTERNAL OUTFLOW. Hashpa ah
pnimit, in the Hebrew. This signifies
the transmission of essence through
copulation. See ibid., pp. 26-7, and
footnote 96.
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may even surpass those of his father.”” However, it is primarily due
to the mother’s “extra measure,” by incubating the father’s sperm in
her womb, that the child is formed in the father’s likeness.

In order for a child to be born in his father’s likeness, a supernal
light must be elicited from on High, as implicit in the verse, “Male
and female He created them, and [G-d] blessed them and said to
them, ‘Be fruitful and multiply.”™*

This is the meaning of the words: “The arabh (crown) with
which his mother crowned him on his wedding day.” This atarab,
or keter,'® the source of the essential outflow mentioned above, is giv-
en specifically “on his wedding day,” i.e., for the sake of the spouse.”
As the Zohar® comments on the verse, “Great is G-d (Havaya)** and
exceedingly praised in the city of the L-rd (Elokeinu)”: “When is
He great? Precisely when He is in the city of the L-rd"” But “a king
without a consort is neither majestic nor great.””

This is because [in spiritual terms] “king” refers to zeyr an-
pin® which is also the idea of the divine name Havaya, [or more
specifically,] the level of siferer> Now, 24 “without a consort”—

15. Ibid, p. 27.
16. Genesis 1:27-28. G-d’s blessing is

required in order for a man and wom-
an to produce a child. See at length
Likkutei Torah, Shir Hashirim 39d ff.;
Samach T’samach 5657 p. 5 ff. Cf.
also Niddah 31a: “There are three
partners in [the creation of] a per-
son—the Holy One, the father, and
the mother... and the Holy One pro-
vides the spirit and soul.”

17. Song of Songs 3:11. See footnote
34.

18. KETER. Lit., “crown.” Keter is the
intermediate category between the es-
sence of the Emanator and the em-
anations. It is thus the source of the
ten sefirot of the world of Aszilut. Ket-
er is so lofty that it is referred to in

the Zohar (I11:256b) as temira dchol
temirin—the most hidden of all. It is
for this reason that keter is sometimes
excluded from the scheme of sefiro
(daat is counted instead); since it is
the source of the sefiros, it is in a cat-
egory of its own.

19. Le,, it is the recipient that elicits

the lofty effusion of keter.
20. ZoharI11:5a.

21. HAVAYA - ELOKIM. Havaya is col-
loquial form of the Ineffable Divine
Name, or Tetragrammaton, com-
posed of the four letters Y-H-V-H.
(The letters are rearranged so as not
to pronounce the sacred name.)
There are many Hebrew names for
G-d in Scripture, each of which ex-
presses a different aspect or attribute
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of Divinity. Havaya refers to G-d the
Infinite, transcending creation and
nature, time and space completely.
The name Elokim, conversely, repre-
sents the level of G-d which conceals
the Infinite Light and life-force, al-
lowing for the existence of finite crea-
tures. It is only through a joining of
these two forces—Havaya  and
Elokim—that the worlds come into
being.

In the union of Havaya and
Elokim, Havaya is considered to be the
“transmitter,” imparting the divine
life-force, while Elokim is the “re-
cipient,” receiving and subsequently
concealing that energy. Thus, Havaya
corresponds to zz (the “transmitter”),
while Elokim corresponds to malchut
(the “recipient”). (See footnote 26.)
Though Havaya would appear to be
“greater” than Elpkim, the verse none-

theless attributes greatness to Havaya
(z'4) only when it joins with Elokim
(malchut). This again emphasizes the
supetiority of malchut (the recipient)
over za (the transmitter), the re-
curring theme of the discourse.

22. Psalms 48:2.
23. Zobhar111:69a.

24. ZEYR ANPIN. Lit, “small face,” this
is the Kabbalistic term used collective-
ly for the six middot or sefiror (divine
emotive attributes) of chesed through
yesod. It is often abbreviated as z 2.

25. Each of G-d’s Divine names repre-
sents a specific manner in which G-d
interacts with creation, as defined by
one of the sefiror. For example, when
G-d interacts in a benevolent, loving
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malchut* —“is neither majestic nor great,” for the crown itself
(the azarah) confers greatness,” as exemplified by the act of cor-
onation.”®

CORONATION

Spiritually, coronation awakens the king’s ratzon I'meluchah (will to
rule).” Since the faculty of sovereignty is seated in the subconscious
of the soul, it is necessary to stimulate and elicit the king’s will to
rule into a conscious state so that he wants to be king. That is the
idea of a coronation.

THE MASSES

Through their complete subservience to the king, his subjects accept
his sovereignty. Their prostrating themselves signifies their surrender
of self, as they nullify their will and intellectual and emotional fa-
culties to him; thus, they crown him with the diadem of royalty.

This coronation elicits the king’s will to rule and so bestows
greatness upon the king. His reign and rule over people and state,
and his regal bearing, all stem from his desire to rule.

Similarly, this empowered greatness of kingship amplifies and el-
evates all of the king’s faculties. As is known, a king’s will, intellect
and emotions, are on a far higher plane than those of the masses, as
the verse says, “From his shoulders and upward he was higher than

manner (representing the sefirah of
chesed), He is called E-I (Keil). When
He operates in a strict, severe manner
(gevurah), He is called Elokim. When
He acts with compassion (ziferes), He
is called Havaya. Therefore, although
in general the name Havaya refers to
z' as a whole, it more specifically re-
fers to the sefirab of tiferet.

26. MALCHUT. Literally, Royalty or
Kingship; the tenth and last of the ten
sefirot. Malchut is referred to in the
Tikkunei Zobar (intro. 17a) as the
“mouth of G-d,” the word or speech
of G-d by which the world comes
into actual being. (Mouth and speech

are used for communication with
“others” outside of oneself) The
world and the crearures (the “others”)
make it possible to speak of a Divine
Kingdom, since “there cannot be a
king without a nation,” G-d cannot
be a ruler without the element of
“other.” Maichut, being the last of the
sefiror, embodies the idea of re-
ceptivity (as it receives its energy from
the “higher” sefiro), while zz em-
bodies transmission.

Our discourse will explain that
paradoxically, it is malchut that con-
tains the essential power of creation.
This power, however, lies dormant
within malchut (much like the re-
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productive capabilities of the female)
unless there is an infusion of light
from the “higher” sefirot, za. Z'a is
the activating force that awakens the
creative powers of malchut (like the
role of the male in procreation).
Thus, it is through this union of z%
and malchut (termed yichud z'a v'nuk-
vahb) that the worlds come into ex-
istence. (Hence, the Kabbalists em-
ploy the analogy of the physical
union of male and female to explain
the union of z'z and malchut.)

27. As will be explained shortly, the
“crown” (atarah, keter) is given to za
for its union with malchur. Thus, 2’2

without malchut “is neither majestic
nor great,” for it lacks the special in-
fusion of keter.

28. Thus, there are two aspects in
which the superiority of malchut over
za is manifest: 1) Malchut contains
the essential power of creation; 2) It is
solely for its union with malchut that
za receives a special effluence of keter,
the “crown.”

29. Ratzon ['meluchab has the con-
notation of a mere will or desire to
rule (as opposed to an actual, active
pursuit of leadership), as will be ex-
plained shortly.
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the people.”® A king’s emotional faculties, his “shoulders,”' rise
above the “head” and intellect of the general populace.

The king’s newly enhanced and elevated status stems from his
will to rule, and therefore, even the king’s own pre-reign and post-
reign stature are incomparable. This is due to the “revelation” of the
king’s will to rule.

To explain: the spiritual faculty of sovereignty surpasses the oth-
er nine faculties, and it is rooted deeper in the soul’s essence than
they are.”” Therefore, when a glimmer from the power of sovereignty
emerges, all of the other faculties are elevated.

It is understood, then, that the act of coronation by the people
empowers the king with greatness.”

REVEALING THE CONCEALED

Similarly on High: The primary importance of the [divine level]
“Supernal King” stems from the ararah, which derives from
[mother] binah* However, the essential potency of the aarah is
keter, far transcending binab. Binah specifically elicits the atarah
due to her “extra measure,” as explained above which enables

her to reveal the concealed.

HIERARCHY OF CROWNS

This even accords with the explanation that #iferet of imma* [not

30. I Samuel 9:2.

The following observation must be
made: The definition of a “king” per
se in our subject matter connotes an
actual “king,” and not one who is
merely a symbol of honor or history,
or a leader who is elected by the pop-
ulace but has no power to institute
laws and judgment on his own.

31. The chief emotional faculties of
chesed and gevurah are normally of a
lower rank than the intellect. Thus,
they are likened to “shoulders” which

lie below the “head,” the seat of the
intellect.

32. See B'Shaah Shehikdimu 5672, p.
472.

33. This again illustrates the idea that

the “recipient” (the king’s subjects)

adds greatly to the “transmitter” (the
ing).

34. As the verse states, “With the ata-
rak with which his motber [i.e., binah)
crowned him.” In the literal sense this
refers to King Solomon, whose moth-
er, Batsheva, was instrumental in en-
suring that he rule after King David
(see I Kings 1:17; 1:13 and Radak ad
loc). Following this paradigm, but
more profoundly, the Supernal King
refers to z'eyr anpin (or more specif-
ically to tiferet of z'eyr anpin) as ex-
plained above. The Supernal King at-

tains greatness when he is crowned
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with the atarah (the royal crown),
which flows via binah to z'eyr anpin.
In terms of the maamar, this means
that 2z achieves greatness (keter, via
binah) when it communes with mal-
chut, and only for the sake of malchuz.
In less Kabbalistic terms, this means
that the actual performance of the
mitzvot crowns G-d with the most
sublime level of delight. (See Rabbi
DovBer’s Shaarei Orab, Yavi'u levush
malchut chaps. 7-8).

35. Discourse One, p. 28 ff. and p. 46.

36. IMMA. Literally, “mother.” A ref-
erence to binah in a partzuf state. See
footnote 67.

Chochmah and binah are referred
to as abba and imma, “father” and
mother,” respectively. It is from the
union of chochmah and binah that z 2,
the middot (also called roldot, or “off-
spring”) are born. In anthropo-
morphic terms, Rabbi Schneur Zal-
man of Liadi explains as such: “The
intellect of the rational soul, which is
the faculty that conceives any thing, is
given the appellation chochmabh...
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only hosts the keter, but actually] becomes the keter” of z'eyr anpin®
because the chain of the ketarim® of the four worlds describes an in-
dependent hierarchy, as explained in Likkutei Torah, discourse Vay-

thach Korach.*

Therefore, keter of Beriah transcends chochmah of Atzilut, since
“chochmah from ayin (nothingness) is found.” [Found connotes]
unexpectedly, not knowing where it came from. Chochmah appears
out of the nothingness of keter [of Atzilus] as yesh me'ayin® But the
ketarim of Atzilut, Beriah, Yetzirah and Asiyah derive from each oth-
er, and are closely affiliated. The difference between [the hierarchy of

When one brings forth this power
from potential into the actual, that s,
when a person cogitates with his in-
tellect in order to understand a thing
truly and profoundly as it evolves
from the concept which he has con-
ceived in his intellect, this is called &:-
nab. These [chochmah and binah] are
the very “father” and “mother” which
give birth to [the emotional faculties,
such as] love of G-d, and awe and
dread of Him...” (7anya, chapter 3.)

37. In addition to the afore-
mentioned idea of keter (of Atzilus),
there exist multiple forms of “keter’
within each world and between each
successive world. In this context, keter
refers to a level that “crowns” an-
other, lower level. Thus, ziferet of bi-
nab “crowns” and becomes the keter
of z.

38. The maamar says that the crown
(keter) is given by the mother (binah).
Although it is superior to her, she
could act as a mother-host to this ket-
er-potency, and so be the instrument
for its transmission. But the text does
not say that the mother gives the
crown (keter), rather that ziferet of bi-
nah actually becomes the “keter” of za.

This “keter’” would seem to be {mere-
ly in name and) of a different sort
than the keter that “crowns” Atzilut.
The maamar resolves this problem by
explaining that the keter-keter re-
lationship is outside of the regular sef-
irotic cosmology, and is known as the
bishtalshelut haketarim. Thus, both
ideas are true: binah hosts keter (of At
zilu), and itself (tiferet of binah) be-
comes the keter of z'z, since all forms
of keter are interconnected and share
the same essential makeup. See next
footnote.

39. CHAIN OF KETARIM. Hishtalshelut
haketarim, in the Hebrew. The inter-
linking of one keter with another in a
chain-like series. The keter of each of
world has a greater affinity to the ker-
arim of the other worlds (above or be-
low it) than it has to the other sefiroz
of its own world. For example, keter
of Beriah is more closely related to the
keter of Atzilut, Yetzirabh, and even
Asiyah, than to chochmah of Beriah.
The reason being, keter on any level is
ultimately a transcendent illumina-
tion (or makif), whereas chochmah is
the immanent life force clothed with-
in an object it enlivens, and funda-
mentally part of it (or pnimi).
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Furthermore, the descent of the
ketarim from one another does not
follow the same pattern of cause and
effect relationships (ilah valub see
footnote 43) characterizing the way
other sefirot are produced by their pre-
decessors. In the latter relationship,
the effect is at best merely a radiance
that unfolds from within its cause,
whereas the ketarim, in whichever
world they may be, are all of the same
essential nature. An analogy: In the
human soul, keter corresponds to
one’s will. Whether the will is man-
ifested in one faculty or another, e.g.,
in thought, speech or in deed, it re-
mains the will of one person. In con-
trast, all other faculties of the soul are
experienced as different, distinct pow-
ers, to the extent they are even anti-
thetical to each other. (See BShaah
Shehikdimu 5672, chaps. 79, 340.)

40. 52a ff. This maamar discusses the
quality of a revelation itself versus its
hidden roots. Thus, although in the
present, revealed state, the ketarim of
each world are drawn from the multi-
ple levels of the previous worlds(s),
nonetheless, in root, all of the various
ketarim and makifim stem from the
scheme of iggulim (“circles” or con-

centric spheres, where the sefirot are
related to each other only in terms of
a successive process) and, ultimately,
the “great iggul” (See Mystical Con-
cepts in Chassidism, ch. 3.) The maa-
mar illustrates this concept with an
example: Although malchut elicits its
energy from z4, as “tiferet of z'a be-
comes the keter of malchut,” in fact,
the influx of energy only traverses #-
feret of 2’z on its way to malchut, but
is itself rooted far higher than z%, in
its own superior source. The same ap-
plies to intellect versus emotions: al-
though intellect gives birth to the
emotions, the emotions are essentially
rooted in a higher place.

41. Job 28:12. The plain meaning of
the verse is the question: “As for wis-
dom (chochmah)—where (me'ayin)

can it be found (#imatzei)?” The inter-
pretation here, however, reads it as a
statement, taking the verb timatzei as
‘is found,” in the sense of ‘derives
from’; and ayin as a noun signifying
keter (lit. ‘nothingness,” since it is so
esoteric in nature), rather than an ad-
verb. Thus, “chochmab from ayin (ket-

er) is found.”

42, See footnote 44.
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the ketarim which corresponds to] the hishtalshelut process of ilah
valul®and [the hierarchy of the sefiror which emanate] yesh
me ayin® is that yesh me ayin implies a distant relationship, while the
ilah v'alul process implies a close association

Likewise, one could say that when #iferez of imma becomes the
keter of z'eyr anpin then this keter is illuminated by the kezer of As-
zilut [via the independent hierarchy of the ketarim].

Now the atarah is given [to z7] “on his wedding day” specif-
ically for its intended union with malchus. To this end, a higher
light, the light of keter, is elicited into z7. This is due to the origin
of malchut which far transcends that of z% it is rooted in the un-

fathomable beginning—rad/2.

43. HISHTALSHELUT ILAH V’ALUL. The
descent of one world from another, or
one sefirah from another, in an inter-
linked, chain-like series of cause and
effect. The relationship between ilah
(cause) and aful (effect) is such that
the alul is contained within the
ilab—albeit in an  undefined
state—even before the alu/ emerges
into being. The #lah produces the
aluk it does not create it. Thus, the
alul’s emergence is not a creation of a
new being, since it is merely a revela-
tion from within the ilzh where it was
“hidden,” i.e., undefined.

For example: When a person pon-
ders some goal, he develops a desire
to achieve it. Contemplating the goal
is the ilak; the resulting desire is the
alul. Furthermore, as the person acts
upon his motivation (so that the mo-
tivation becomes the immediate ilah
and the action the a/ul), the original
ilab still affects the final alul, albeit
from a greater “distance.” (Sefer Ha-
likkutim, llah v'Alul, p. 221-2, 226).

1lah and alul thus exist within the
same realm, even though the mode of
existence of the 7lah is far more re-

fined than that of the a/ul. (Sefer Ha-
maamarim 5700, pp. 121-3)

Although the final alul is of the
same realm as the original b, and is
therefore similar to it, it is not de-
pendent upon it for its existence. On
the contrary, once the #/u/ has been
produced it continues to exist, even if
the ilah no longer exists—just as a
vessel continues to exist even if its
maker has since left or passed on. (Se-
Jer Hamaamarim 5701, pp. 8-9).

44. YESH ME'AYIN. Our physical world
of being (yesh) was not created by a
chain of gradual reduction of Or Ein
Sof (Lifht of the Infinite One). As ex-
plained, in the cause-and-effect de-
scent of ilah valul, the alul was al-
ready contained within the iz, albeit
in an undefined state. Thus, the final
effect is not a newly created entity; it
is merely revealed from its former
state of concealment. Accordingly,
the effect always remains in some way
comparable to the original cause from
whence it was produced. The Infinite,
in contrast, can never become finite

through gradual reduction: “The crea-
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tion of the worlds is not by way of a

development from cause to effect...

for even myriads upon myriads of
dwindling and evolution from level to

level [of Or Ein Sof] in a causal pro-

cess will not bring about the develop-

ment and being of physical matter...

Rather, it is the power of the Ein Sof
Who creates ex nihilo, which is not

done progtessively, but by way of a

radical ‘leap’™ (Likkutei Torah, Nit-
zavim 46¢). The “leap” which allows

for the creation of finite and cor-

poreal entities is called ‘zzimzzum’ (see

below footnote 58).

45. Thus, there is no contradiction
between the fact that binah hosts keter
(of Atzilut) and that (tiferet of) binah
becomes the keter of z'a, for both ket-
arim are of the same essence.

46. Rabbi Shalom DovBer now sum-
marizes his earlier point, that malchur
elicits the “greatness” of 24, since it is
only for its union with malchur that

z'a receives the intense light of keter,
via binah.

47. RADL’A. Acronym for reisha dlo
yada (ud’lo ityada). Lit., “the head (or
beginning) that is not known and can-
not be known.” This extremely sub-
lime level is first mentioned in one of
the most abstruse sections of the Zo-
har—the ldra Zuta (Zobar 111:288b).
See also Likkutei Torah, Derushim
I’Yom Kippur, 71c. Kabbalah (Rabbi
Yosef Gikatilla, Shaarei Gan Eden, p.
49) explains that there are three
“heads” in Atik: 1) Reisha d'lo reisha
(the head which is not a head); 2) Re-
isha d'lo yada (the head which is not
known); 3) Reisha 4'lo ityada (the head
which cannot be known). However,
in Sefer Hamaamarim Melukat vol. 2,
p. 107, the Rebbe clearly indicates
that rad/z comprises both reisha d'lo
yada and reisha dlo ityada. Accord-
ingly, it has been translated here as the
head (or beginning) that is not known
and cannot be known.
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True, z [the king] is also “bonded with and dependent upon®
atik.”*® Even so, it is not actually bonded with the aspect of asik, but
rather with the aspect of arich anpin® which derives from atik. As
explained in Eitz Chaim' Shaar Arich Anpin, chap. 8: “The state-
ment that z7 is bonded with and dependent upon ati¢ means that
za derives its nurture from keter, [i.e.,] arich anpin, and arich anpin
[in turn is nurtured] from the “brain” of atika kadisha® via the ma-

zal* that descends from there.”

Furthermore, the expression used here is only “dependent
upon.” Consider the precise meaning of “bonded with (4chid) and
dependent upon (¢alys)” as explained in Eitz Chaim:* “Regarding
the root of 2% in netzach, hod, yesod and half of siferet of arich anpin,
the expression achid is used, since 2% is actually bonded there. How-
ever, regarding its deriving sustenance from keter of arich anpin, it is
only dependent, not actually bonded.”

The root of malchut in radl’s, in contrast, originates from the es-
sence of atik> The statement, “supernal keter is keter malchus™ in-
dicates that, in fact, the supernal keter [atik] is itself keter malchut”
For this reason malchut of Atzilut can become the atik of Beriah.
Thus, we must say that there is az7k within malchut [and so malchut’s
sublime origin transcends that of 2%4].

This clarifies what was explained earlier: the capacity for speech

48. Talya, lit., “hanging from,” as in
the Hebrew—"taluy.’

49. Zohar 111:291a. See Likkutei To-
rah, Shemini 19b.

ATIK. The innermost aspect of kez-
er. See footnote 108.

The question is thus: Until this
point, we have explained that the su-
periority of malchut over z'a lies in
the fact that it is rooted in keter. But
if 2’ is likewise “bonded with and de-
pendant upon atik,” the innermost as-
pect of keter, then what is the unique-
ness of malchu? The maamar

therefore proceeds to explain how
malchut is still superior to zzin root.

50. ARICH ANPIN. The outer, more ex-
ternal aspect of keter. See footnote
108.

51. A compilation of the Arizal’s Kab-
balistic teachings by his primary dis-
ciple and exponent, Rabbi Chaim Vi-
tal (1543 — 1620).

52. The “brain” of atika kadisha refers
to chabad (chochmah, binah, daas) of

atik (whereas the term atik yomin re-

fers to the middot of atik).
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53. Mazal means “flow.” See Likkutei
Torah, Devarim, 71d.

54. Shaar Arich Anpin, chap. 7.

55. In contrast to z'z which is only
“bonded with and dependant” on
atik, malchur is actually rooted in
atik. The reason for this is de-
termined by the rule, “The higher the
source, the lower the revelation.”
(Likkuter Torah, Balak 73d, traces
this rule to a passage in Chagigah 5b
and Bereishit Rabbah 19:1.)

56. Tikkunei Zohar, Patach Eliyahu,
p- 17a.

57. Supernal keter (keter elyon) refers
not to the regular level of &eter, but to
an extremely lofty level of keter. Rab-
bi Shalom DovBer implies that this is
the essence of arik, and is identical
with keter malchus—the first aspect of
malchut following 2z as the sefirot de-
scend. This is in accordance with the
rule that the higher the source, the
lower the revelation (see sources in
footnote 55).
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transcends the root of the emotions [which speech expresses], for the
root of malchus, supernal speech, is loftier than 2z (the six emo-
tions).

SUPERIOR ULTIMATE ORIGIN

Similarly, in the source of their roots, before tzimtzum,* the root of
malchut also surpasses the root of 272 Malchut is rooted in the quin-
tessence” of G-d, transcending even the light subsumed within Him.
For malchut [of Atziluf] creates ex nibilp, since a feeling of selfhood
[in created entities] is found primarily in [the lower worlds of] Be-
riah, Yetzirah and Asiyab. This selfhood stems from the level of mal-
chut of Arzilut.

(Even though earlier it was explained that chochmab is also creat-
ed ex nihilo from keter) “ Chochmah from ayin is found” implies only
emanation rather than actual creation. Actual selfhood (creation)
starts when malchut of Atzilus brings Beriah into being.

Now, only He who depends on no prior cause can bring into
being an entity with no other prior cause. Thus the power of crea-
tion lies [not in the light of G-d, or in His attributes, but] exclusively
in the luminary itself, i.e., the Essence of G-d [the causa sui). See Ig-
geret Hakodesh, s.v. Iybu v'chayohi®

Accordingly, malchut’s ability to create is indicative of its origin
in [the Luminary itself] the Essence of G-d (in contrast to z2, which
originates in the diffusion and revelation of the pre-zzimzzum Light
of G-d). It is for this reason that the power to create ex nibilo is
drawn into malchut.

EXPRESS DIRECT

This superiority of malchut over z'a is evident on Rosh Hashanah
[when the spiritual worlds align themselves to facilitate the new

58. TZIMTZUM. Self-contraction or
self-limitation of the infinite Or Ein
Sof, which allows finite worlds to ex-
ist. Prior to creation, there was only
the infinite revelation of G-d—the
Or Ein Sof—filling all existence.
Within this infinite revelation, finite
worlds and beings could not possibly

exist. When it arose in G-d’s Will to
create the worlds and all their in-
habitants, He contracted and con-
cealed the Or Ein Sof, creating a
“void” in which finite existence can
endure.

59. ATZMUT U"'MAHUT, in the Hebrew.
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Lit., “selfhood and essence,” also trans-
ated as “nature and essence.”
fated t d

60. Tanya, p. 260: “He is not, heaven
forbid, caused by some other cause
preceding Himself. He alone, there-

fore, has the power and ability to
create something out of absolute
naught and nothingness, without this
‘something’ having any other cause
preceding it,” i.e., to create beings
that feel completely autonomous.
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flow of divine energy]. As malchut matures,®' it receives its mochin
(intellectual energy) directly from binah, bypassing the z pro-
cess.”

In this matter, Rosh Hashanah differs from other festivals. The
mochin of abba® and imma fed into malchut on other festivals comes
via 25 filtration. On Rosh Hashanah, however, the flow of mochin
linto malchus] bypasses zia. For as malchut matures [during Rosh
Hashanah], chochmah and binah themselves build her, without the
involvement of 2%, since the root of malchut is higher than the root
of za.

This direct endowment of mochin into malchut is actually in-
itiated not by mochin, but by the Or Ein Sof* as stated in Eitz
Chaim, Shaar Mochin d’Tzelem chap. 2. See also Likkutei Torah, the
explanation following the discourse Vnikdashti. Le., this flow is
rooted in the essence of Ein Sof, where malchut is rooted. For in or-
der to build malchut [on Rosh Hashanah], she is directly infused by

her original source, without 2%’ involvement.

THE WEDDING GIFT

This is the meaning of “the atarah with which his mother crowned
him on his wedding day™: The atarab is elicited into z', by mal-
chut, specifically on his wedding day, to facilitate 2% intended effect
on malchut®—once malchut has alteady matured into a complete

61. BINYAN HAMALCHUT, in the He-
brew. Lit., the construction of mal-
chut. As will be explained shortly, the
ten sefirot exist not only as individual
manifestations of divine attributes,
but are also arranged in various dis-
tinct configurations called partzufim
(“visages” or “profiles” —sing. partzuf),
each with ten sefirot of their own. The
sefirot are able to interact with each
other only as partzufim. Chochmah
(the partzuf called abba)and binah
(the partzufcalled imma) are emanated
as complete partzufim from the start,
whereas 2z is emanated in its initial
form only as comprising the six sefirot
from chesed to yesod. It receives its

mochin (chochmah and binah) only at a
later stage, as an additional light.
Similarly, malchut is emanated
from the start as a single point only,
called keter malchut, receiving the oth-
er nine sefiror only at a later stage.
This development of malchur into a
complete partzuf'is called binyan ha-
malchut, and it is dependent upon the
arousal from below (itaruta d'letatah)
initiated by the Jewish people in this
wortld. The itaruta d’letatah reaches
the very root of malchut in keter. (Se-
fer Halikkutim, Malchut, p. 572-4.)

62. This is known in Kabbalah as mo-
chin Inukvah shelo al y'dei z'a. In gen-
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eral the two lower sections of ziferet of
za become the mochin (chochmah and
binah) of malchut. However, at cer-
tain auspicious times malchut receives
her light directly from binah or even
from keter. (See B'Shaah Shehikdimu
5672p. 128-9).

63. ABBA. Literally, “father.” A refer-
ence to chochmah in a partzuf state.
See footnote 36.

64. EIN SOF. Lit. “Infinite,” “Endless,”
meaning the most absolute Infinite
force of G-d, totally beyond de-
scription, knowledge, and com-

prehension, completely beyond any
boundaries; the Essence of G-d Him-
self, the innermost aspect of the in-
nermost level of keter. Keter (will) is
the intermediary between the Ein Sof
and the sefiroz. Thus, Or Ein Sof is
“G-d’s Infinite Light.”

65. lLe., the day on which the com-
munion with his bride takes place. In
our context, referring to the com-
munion between zz and malchut.

66. In other words, were it not for
malchut, z’a would not be crowned
with the azarab.
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parizuf” enabling 22 and malchut's union—provided an outflow is-
sues from 2z into malchut, in accordance with the manner and order
of hishtalshelur.

However, in order for 2% to produce the outflow, it requires the
aspect of the azarah, the aspect of “essential outflow,” which is pro-
vided to 2% by malchut [on his wedding day).

MALCHUT ELICITS AND CREATES

As explained [in Discourse One] regarding speech, the letters that
one speaks elicit the flow of intellect from its source, to then be vest-
ed in those letters [of speech].” Likewise, this essential emission” for
the sake of giving birth is elicited by the recipient [malchus).” Fur-
thermore, with her extra measure of binah™ the female alone creates
the fetus.”

MALE AND FEMALE FUNCTIONS

To explain: Just as the male bestows the seminal drop,” the female
contributes the ovum.” The ovum, however, serves as a receptacle
to receive the seminal drop from the male. Now even though the

67. PARTZUF. The ten sefiroz exist not
only as individual manifestations of
divine attributes, but are also ar-
ranged in various distinct configura-
tions, called partzufim (“visages” or
“profiles”), each with ten sefirot of
their own. When the radiance of mo-
chin (chochmab and binah) fully il-
luminates malchut, it develops into a
state of maturity, becoming an in-
dependent, fully functioning, com-
plete partzuf Malchut may then be
referred to as nukvah [female] or bat
[daughter], and can then join with
za

68. SEDER HISHTALSHELUT. The limit-
ed sequence of causes and effects
called “the chain of being.” (See fn.
43.) In the natural order of hish-
talshelut, 2’2 transmits a flow of divine
energy into malchut.

69. This is due to the special power
inherent in the “recipient,” in this
case speech, due to its lofty source.

70. HASHPA’AH ATZMIT, in the He-
brew. This signifies the communica-
tion of essence through the uni-
fication or communion of the sefirat,
as opposed to a mere spiritual in-
fluence (such as the communication
of intellect between master and stu-
dent). Note that earlier Rabbi Shalom
DovBer used the term hashpa'ah

pnimit (fn. 14). A possible explanation
for the change of expression is that the
earlier reference depicted a re-
lationship between people, whereas
here he uses the term hashpa’a atzmit
regarding the unification of the sefiror.

71. Again, due to the lofty source of

the “recipient.”
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72. Note that from the verse in Gene-
sis 2:22, “G-d built (vayiven) the rib
(et hatzeilah). ..into a woman (lisha),”
our Sages learn that “an extra measure
of binah was bestowed upon woman,
surpassing that possessed by man.”
Rabbi Shalom DovBer here follows
their lead in connecting 6inah to the

verb boneh—building.

73. Le., using her own unique ability
to build, rather than simply receiving
it whole from za.

Here again two aspects of the su-
periority of the female (“recipient”)
are being demonstrated: 1) It is the fe-
male that elicits the hashpa ah atzmit
within the male; 2) It is the female
that actually contains the essential
power of creation. (Cf. footnore 28.)

74. Tipah, in Hebrew, lit. “drop.” In
spiritual terms, this denotes the out-
flow of benevolence from the trans-
mitter to the recipient. The feminine
aspect (mayin nukvin) awakens the
male aspect (mayin d'churin) to dis-
seminate his seed below through the
sefirabh of yesod. In the sefiroz above,
this means that malchut (mayin nuk-
vin) awakens z2 (mayin d'churin) to
unite with malchut in the state called
yichud zu'n (the unification of 2’z and

nukvah).

75. The receptive element of the part-
nership. However, as the discourse
will explain, this is not a merely pas-
sive receipt, but rather one which ac-
tively elicits the outflow of mayin
d’churin, the male aspect.
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power of procreation comes from the seminal drop, the seminal
drop by itself cannot conceive, as both male and female elements
are necessary.

Indeed, the primary formation of the fetus in its 248-limbed
structure is due specifically to the female. The male seed “filters” the
ovum, selecting the good and the choice components and removing
the rest. From the best elements, the fetus is formed; from the re-
mainder, the placenta is formed, and [later] is expelled. Even though
conception of the fetus from the choicest elements is due to the
male, enabling the female to conceive, yet the birth of the child in its
form of 248 limbs is due specifically to the female.

In summary, the actual existence of the child is due to the power
of the female [malchut], and this capability comes from the super-
iority of her origin over the male [2%], i.e., her source in the essence.

Precisely this [superior origin] empowers the female to create.
The male initiation is necessary, however, because that which is “es-
sence” [or substance, as distinct from any of its properties,] does not
lend itself to revelation. Consequently, [this essence, or state of “be-
ing,”] does not act at all.” Similarly, the essential power invested in
the female lies dormant [in the state of just “being”].

The male emission, however, is akin to a revelation of essence,
and therefore its power of procreation is more apparent. (To be
sure, the male alone [also] cannot procreate or conceive at all, since
he provides merely the aspect of revelation and not the actual es-
sence.) He awakens in the female the power to procreate and to
conceive so that she can bring into actual being—but she, the re-
cipient, by herself creates the body. This is because of her origin-
superiority, for as we explained earlier, the source of malchut is be-
yond 2%, in the essence of atika kadisha, which provides the extra
measure of binah.

Thus, not only is it specifically through the recipient that the is-
sue flows from the transmitter, but she alone has the ability to create
and develop the child in the image of the child’s father.

This parallels the divine creative process on High. It is malchut
[the recipient] that creates through the essential power of “He alone

76. See B'Shaah Shehikdimu 5672 p.  95; Torat Chaim, Shemot p. 77a.
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has the power and the ability to create ex 7ihilo™® that is invested in
it.

—It is true that the Tanya states that: “He and His causations
are one,’ to create with them and through them ex #ihilo.”” Though
“He” [lybu] is the aspect of light,” this does not mean that the crea-
tion is from the aspect of light; it is rather from the letters and vessels
of malchus. However, since the power of essence is concealed within
malchut, so that it is not in the category of revelation, as mentioned
above, it is therefore necessary that Jyhu, the aspect of light (2%), act
as the agent to awaken the power of creation in malchut—

SOUL BIRTH

Likewise, souls are created primarily from malchut, which is called
Knesset Yisrael—the source of the souls of Israel. The “light sown for
the righteous,” i.e., for the supernal tzaddik” is the agent [arousing
the power of creation in malchui].

WEDDING THE TORAH

We can now understand the parallel to “his wedding day—when the
Torah was given.”™ Torah is the essence of G-d’s wisdom from
chochmah ila’ah (supernal chochmah),” i.e., [not a mere manifesta-
tion, but] from the actual quintessence of chochmab ila'ab.

The difference between the supernal union necessary for the

77. Iggeret Hakodesh chap. 20, pp.
258 and 260 quote from Tikkune:
Zobar, Intro., 3b: “He (Iyhu) and His
vivifications (chayohi) are one; He
and His causations (garmohi) are
one—in them.” Rabbi Schneur Zal-
man then explains: “His viv-
ifications”—these are the lights (or02),
and “His causations”—these are the
vessels (kelim).

78. See previous footnote, quoting
Rabbi Schneur Zalman’s explanation
that “His vivifications” signifies the
lights (oro?). This does not contradict
Rabbi Shalom Dovber’s statement
that “He (Iybu) is the aspect of light,”
since this refers to the essential light,

which is not clothed within the ves-
sels, whereas the “lights” mentioned
by Rabbi Schneur Zalman refer to the
ten sefirot of Atzilus.

79. Psalms 97:11. See following foot-

note.

80. In Chasidus, “Supernal zzaddik”
refers to yesod, the lowest sefirah of za,
also known as the force that unites zz
and malchur. Any unifying force, or
intermediary, must contain elements
of both forces it wishes to bring to-
gether. Yesod, though primarily a part
of 2’2, can also relate to malchus, since
it is the lowest level within z%2. Thus,
the “light sown for the supernal rzad-
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creation of the world and the supernal union necessary for the Giv-
ing of the Torah, is that, unlike the union during the creation of the
world, which was superficial,® a mere radiance, the union during the
Giving of the Torah was intimate.* When G-d gave the Torah, He
gave His Essence, analogous to the physical father who gives of his
essence and of the inner nature® of his soul.* In just such a way, the
Torah is an essential outflow from the quintessence of Or Ein Sof:

True, the Torah is clothed in physicality, for all matters dealt
with in Torah pertain to the physical. This is particularly true of the
Oral Torah, which descended and clothed itself in laws pertaining to
the material world, such as [the laws of] “two people grasping a gar-
ment,” and “one who trades a cow for a donkey,”® and so on. Nev-
ertheless, this is like the drop [of semen], which, despite its cor-
poreality, has encapsulated within it all the power of the father’s
essence. Likewise, since the Torah is [of G-d’s] Essence, the medium
to convey [this] “essence™ must be specifically material.”

THE BRIDE

The souls of Israel” are called “bride,” for they receive the Torah in a
way that it becomes absorbed and grasped firmly within them, as in
[the Talmudic expression] “with his studies at his fingertips.” Sim-
ilarly, regarding the mitzvor the verse says, “Light is sown for the
righteous,” and the Sages comment, “The Holy One, blessed be He,

83. Chitzoniut. Lit., “external” or “pe-
ripheral.”

84. Cf. Deuteronomy 5:4, “Face to
face G-d spoke to you...”

85. Mabut, in the Hebrew. Lit., “what
it is.” Given the context, it has been
translated here as “of the inner na-
ture.”

86. Note the two expressions used
here: “of his essence” and “of the in-
ner nature of his soul.” Perhaps the
explanation is as follows: “Of his es-
» .
sence” refers to the seminal drop that
is distilled from the father’s brain (see
Tanya chap. 2), whereas “of the inner

nature of his soul” signifies the divine
power that is invested in his soul,
which is “part of G-d above.” See Lik-
kutei Sichot vol. 18, p. 409 footnotes
70, 71. A similar distinction is im-
plied later on in regard to the differ-
ence between Torah and mitzver.

87. Mishnah, Bava Metzia 1:1.
88. Ibid., 8:4.
89. Lit., “the aspect of essence.”

90. PHYSICALITY AS THE VESSEL FOR ES-
SENCE. In Samach T'samach 5657 (p.
95), Rabbi Shalom DovBer offers four

examples illustrating the idea that the
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vessel for the sublime must be material
and crude and that it cannot be con-
tained by the spiritual and refined: 1)
A truly deep concept can only be con-
veyed by means of a gross analogy. A
moderately deep concept can be con-
veyed without an analogy. 2) The rays
of the sun can only be discerned in the
coarse atmosphere of Earth. Beyond
Earth, the delicate and refined air
makes the sun’s rays imperceptible. 3)
Sight, which is a loftier sense than
hearing, apprehends coarse phys-
icality. Hearing, a lower faculty, ap-
prehends intangible sound. 4) In Eze-
kiel’s vision of the merkavah, the

supernal “chariot,” the face of the lion
is to the right while the face of the ox
is to the left (left being of lesser stature
than the right.) Yet in their physical
form, the lion is an impure (non-
kosher) animal that ravages its prey
while the ox is a pure animal that can
be brought as a sacrifice before G-d.
See Discourse One, p. 27. See also Le-
vin, Heaven on Earth (Kehot 2002), p.
163, references marked under entry
“Material world, relating to Essence.”

91. Or “the Jewish People.”

92. Pesachim 50a. Lit., “with his stud-
ies in hand.”
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planted the mitzvor...” This means that the light of Torah and the
light of mitzvor* are planted in the souls of Israel, termed “a de-
sirable land,” as in the verse, “And you shall be a desirable land;™
“My desire is in her,” for only they [the bride, the souls of Israel]
are the fertile ground for this growth and development.”

SOUL ORIGIN

This is so because the source of the souls of Israel is in the in-
wardness and the essence of Or Ein Sof, as it says, “You are children
to the L-rd your G-d.”® In the same way as a child derives from the
essence of his father’s brain,” the Jewish soul derives from the in-

wardness and the essence of Or Ein Sof.

TORAH ORIGIN

In fact, the origin of the Jewish soul transcends even the Torah, as
Midrash Rabbah, beginning of Bereishit, states: “Seven things pre-
ceded the world—Torah, Israel, the Throne of Glory... and the
thought regarding Israel preceded everything.”

Also, Tanna d'Vei Eliyahu'® teaches: “Two things preceded the
world—Torah and Israel—but I do not know which came first. [
maintain that Israel came first. The proof is that the Torah states,
‘Command the Jewish people;’ ‘Speak to the Jewish people,” so Israel
must have preceded the Torah.™"

MARTYRDOM

For this reason the Jewish people are capable of literal self-sacrifice.
Martyrdom transcends rationale and transcends chochmah,™ which

93. Cf. Tanchuma, Shelach 15. The
full text reads, “The Holy One,
blessed be He, planted the Torah and
the mitzvor for Israel, so as to enable
them to inherit the World to Come.”

94. The text states explicitly “the light
of Torah and the light of mitzvos,”
not “the light of Torah and mitzver.”
This alludes to a difference between
them, as in the verse, “The mitzvah is
a candle, and the Torah is light”
(Proverbs 6:23).

95. Eretz Cheferz. Malachi 3:12 and
Rashi ad loc.

96. Isaiah 62:4, referring to Knesset
Yisrael, the “community of Israel,”
which, in a spiritual sense, is the
source from which the individual
souls descend and are sustained. Knes-
set Yisrael is sometimes identified with
the Shechinah (Divine Presence) itself.

97. This refers to the revelation of
G-d’s Essence that is yielded by Is-
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rael’s fulfillment of Torah and mizz-

vot, as will be explained later.

98. Deuteronomy 14:1.

99. See Tanya, chap. 2.

100. Chap. 14.

101. The fact that the Torah (makes

mention of and) instructs the Jewish
people clearly demonstrates that Israel
“existed,” so to speak, before Torah.
In a more refined sense, this means
that they are rooted in a higher source.

102. In Tanya (chap. 18) Rabbi
Schneur Zalman explains that the Jew
is able to sacrifice his or her life for
the sake of G-d because the Or Ein
Sof illuminates and animates the en-
tire soul by being clothed in choch-
mahb. Thus, it is not the faculty of
chochmah itself that enables one to
sacrifice oneself. Rather, this capacity
is found in the Jewish soul by virtue
of the Or Ein Sof that surpasses choch-

mabh, yet is manifested in it.
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is why the Torah does not command it."” For since the “Torah de-
rives from chochmah,”™ and since martyrdom transcends chochmah,
self-sacrifice cannot be dictated by Torah.

This capacity for martyrdom possessed by souls of Israel thus in-
dicates their superiority over Torah. For “Israel arose in the [divine]
thought,”' signifying the highest level of [the divine] thought—the
Primordial Thought of Adam Kadmon [A’K]."*

LOFTY BEGINNINGS

Adam Kadmon [A’K] far transcends seder hishtalshelut,'” so much so
that from its perspective the entire seder hishtalshelut is all the same.

103. This expression is first men-
tioned in the Torah Or and Likkutei
Torah cited below. The concept needs
explanation since all authorities count
mesirat nefesh (martyrdom) as one of
the commandments, based on the
verse, “And I shall be sanctified
among the children of Israel” (Levit-
icus 22:32). (See Maimonides, Sefer
Hamitzvot positives 9; Sefer Mitzvor
Gadbol, positives 8; Sefer Mitzvor Ka-
tan, siman 44; Sefer Hachinuch 296.)
One possible answer is that with
mesirat nefesh, as with all mirzvot in
general, there is the command togeth-
er with a reason for the command. In
both of these areas, the mitzvah of
mesirat nefesh differs from all other
mitzvot: the reason for mesirat nefesh is
not stated anywhere in Scripture or
Talmud, and the command is not stat-
ed as an explicit command in Scrip-
ture, but rather as a statement, that
mesirat nefesh may be necessary in or-
der to fulfill the commandments.
This maamar explains why the com-
mand is not stated as an explicit com-
mand in Scripture. Other texts, e.g.,
Torah Or 99b; Likkute; Torah, Vay-
ikra 4c-d, explain why the reason for
mesirat nefesh is not stated anywhere.
(Likkutei Sichotvol. 12, p. 212-3).

Alternatively, one may explain that
there are two types of mesirat nefesh.
The first is the mesirat nefesh com-
manded by the Torah, that a person
may have to die in order to avoid a
transgression that will separate him
from G-d. This type of mesirat nefesh
is commanded in the Torah and cor-
responds to the four lower levels of
the soul—nefesh, ruach, neshamah and
chaya. But there is also mesirat nefesh
pertaining to the very essence of the
soul, yechidah. This is not enjoined by
the Torah since the essence of the soul
cannotbe separated from G-d; there-
fore, there is no need for a scriptural
command. It is this latter level of mes-
irat nefesh (which transcends Torah)
to which our text refers. (See Sefer Ha-
maamarim Melukatvol. 3, p. 27).

104. Orayta mechochmah nafkat, in
Hebrew. Zobar11:85a; 121a.

105. See Bereishit Rabbah 1:4; Tanya,
chap. 2. See following footnote, that
the “divine thought” transcends

chochmah, Torah’s source. Thus Israel
is rooted higher than Torah.

106. PRIMORDIAL THOUGHT OF ADAM
KADMON. Machshava bak dumah d'a’k,
in the Hebrew. The world that tran-
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scends Arzilut is called Adam Kadmon,
literally, “primordial man.” “Adam”
suggests “in the likeness of” or “in the
image of,” from the word ‘domeb’ in
Hebrew. And “Kadmon™ means pri-
mordial, or primary. So Adam Kad-
mon is the primordial world which is
“in the likeness of” Or Ein Sof which
preceded it and which was concealed
in the process of creation. This means
that although Adam Kadmon is a
world, insofar as it comes into being
through the rzimtzum, nevertheless, it
is such an elevated plane of reality that
it is “in the likeness of” Or Ein Sof,
which precedes the world of Adam
Kadmon. It is thus a world on a level so
sublime, pure, and transcendent that it
is almost imperceptible. It cleaves to
and mirrors the original Or Ein Sof

In Chasidic thought, the world of
Adam Kadmon represents the transcen-
dent will of G-d. G-d’s desire to create
and the quality of the creation are both
planned out in one broad, all-
encompassing overview, without sep-
aration into specific derails. This is
called the machshava hakedumah, or
“primordial thought,” of Adam Kad-

mon. This primordial thought func-
tions as the blueprint for all of creation.

In the world of Adam Kadmon
everything is seen in one broad over-
view, but the exact details are not yet
separated and configured into the cat-
egories of reality. All the details of
creation, from the beginning of the
universe to the end, and from the be-
ginning of time to the end—are all
superimposed in this one thought, for
in Adam Kadmon there is no concept
of space and time whatsoever. There
is as yet no dimensionality—no inside
and no outside, no up and no down,
no before and no after, no cause and
no effect. Only a potential for these
limitations exists. Everything is un-
defined, unified, and simultaneous. It
therefore completely transcends the
entire seder hishtalshelut (chain of be-

ing).

107. This is true even though the
world of Adam Kadmon comes into
existence only after the rzimzum.
Nevertheless, it transcends the seder
hishtalshelut, as explained in the pre-
vious footnote.
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Chochmah marks the beginning of the hishtalshelus, whereas AK,
which transcends hishtalshelut, also transcends chochmab. (See the
unpublished notes to the discourse entitled Lamnarzeach al hash-
minit, end, that the outer and inner dimensions of Adam Kadmon
are similar to the outer and inner dimensions of keter—atik and
arich.'® Chochmah of Adam Kadmon is similar to chochmab stima'ah
(hidden chochmah) of arich!® According to Ramaz" who writes
that the beginning of the hishtalshelut of Aszilut is from chochmah sti-
maah,"" one may posit that chochmah of Adam Kadmon is also con-
nected to hishtalshelut). )

AK, transcending hishtalshelus, also transcends chochmah. There-
fore, the souls of Israel have the potential to sacrifice themselves to
sanctify G-d’s name because of their root in 4’ Now even though
Torah is also rooted in A’K; which is why the Torah is called the Pri-
mordial metaphor,'? its root is [still only] in the outer dimension of
A’K. The souls of Isracl, however, stem from the inner dimension of

AK

WITHOUT, WITHIN

Elsewhere," concerning the statement that “the Holy One looked

108. These notes have since been
printed in Or Hatorah, Vayikravol. 2,
p. 514.

Atik is the inner dimension of ker-
er, and arich is the outer dimension.
Thus atik is described as the last level
of G-dliness, whereas arich is the be-

inning of creaton. (See, e.g.,

B’Shaah Shehekdimu 5672 p. 396).

109. Adam Kadmon is an inter-
mediary level between the infinite Ein
Sof and the finite creation (Likkute:
Torah, Shir Hashirim 18d). It func-
tions in the same way as keter: its in-
ner dimension is the furthest point to
which G-dliness of the higher world
extends; its outer dimension is the
source developing the world to which
it is keter (encompassing). Thus AKX is

referred to as the “general keser” from
which all of the worlds develop (70-
rah Or, Mis/ﬂfatim 78b; Likkutei To-
rah, Hosafot ['Vayikra p. 51d, Maasei
95a-b). Similar to keter that has two
primary aspects, atik (an inner dimen-
sion) and arich (an outer dimension),
Adam Kadmon also has an inner and
outer dimension: atik of A’K—where
the infinite Or Ein Sofis revealed; and
arich of A’K—which is G-d’s will for
all of the worlds to come into being.
(See also Hachodesh in Yom Tov Shel
Rosh Hashanah 5666).

Furthermore, just as kezer of any of
the worlds contains all the sefrror
which are manifested in that world,
similarly the keter of all the worlds,
A’K; also contains all the sefirot which
will be manifested in all of the
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worlds. The sefiror of AK, however,
unlike the sefiror of the other worlds,
are all-encompassing “meta-sefiros,”
rather than the specific and individual
manifestations of G-d’s attributes as
sefiror in the other worlds. Accord-
ingly, Adam Kadmon is often referred
to as “the world of ketarim.”

Among these ten meta-sefiros of
AK is chochmah of A’K, which is the
first manifested (but nevertheless
non-dimensional) point from which

all of the seder hishtalshelut develops.

110. Mikdash Melech (on Zohar
I11:88a), vol. 2 p. 73a, end, in the stan-
dard edition. Rabbi Moshe Zacuto
(Amsterdam, 1625 — Venice, 1697)

was a famous Rabbi and Kabbalist. He
authored many works, including a
commentary on the Zohar, printed
under the aforementioned title.

111. Hidden chochmah. See Zohar
1:141b: “Supernal chochmah is the
most hidden of all. It is unknown,
and is not revealed.” This is the at-
tribute of chochmah as it is within kez-
er, or more precisely in arich anpin,
the outer dimension of keter.

112. Rashi on I Samuel 24:14.

113. See Likkutei Torah, Ho:Zfot
IVayikra, 51d; Massei 95b; Hachodesh
Hazeh Lachem 5666.
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into the Torah and created the world,”"" it is explained that there are
two aspects of A’K—an outer dimension and an inner one. The out-
er dimension of A’Kis an all-inclusive light, encompassing the entire
hishtalshelut equally, from the uppermost level to the very lowest.
This outer dimension nevertheless has some relationship to Aish-
talshelur—similar to the relationship of a general rule and an explicit
instance thereof;'” the general rule has an association to the par-
ticular case.

However, the inner dimension of A’X transcends even the cat-
egory of an all-inclusive light. It is rather “the Holy One” [who looks
into the Torah], the quintessence of the light of G-d transcending
AK entirely, as if it were an “atik” above the galgalta of A’K'* as ex-
plained in Eitz Chaim, Shaar 8, Shaar Sheviratr Hakeilim, chap. 5.

REFLECTION IN TORAH

Now the Torah also comprises general rules and specific instances,
for each section of the Torah was articulated as a particular utter-
ance, and at a specific time."” The general rules of the Torah pertain
to the status of Torah in A’K; an all-encompassing light in which all
sections of the Torah are included together, even though in this
world they were given at different times.

(Accordingly, we can understand the Sages’ teaching that all
Ten Commandments were said in one utterance'® to mean that
G-d revealed [to the terrestrial world] the light of Torah as it is in
AK)

This is the meaning of “the Holy One looked into the Torah
and created the world”: The Holy One—the quintessence of Or Ein
Sof;, the inner dimension of A’k—looked into the Torah, the all-

114. Zohar11:161b.

115. Klaland pratin the Hebrew. For
a definition of these rules, see Siddur
Tehillat Hashem (Kehot), Hebrew-
English edition, p. 25.

116. As mentioned above (footnote
109), Adam Kadmon contains all the
individual sefsror as all-encompassing

“meta-sefirot,” including the aspect of
keter of A’K. As explained previously,
(just like the keter of any of the
worlds) keter of AK has two levels:
atik—the inner dimension of keter
where the infinite Or Ein Sof is re-
vealed; @rich—the outer dimension of
keter, i.e. G-d’s will for all of the
worlds to come into being. In Kab-
balistic terminology, the outer dimen-
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sion of keter of A’Kis called “galgalta” Torah was given in stages, section by
(skull) and the inner dimension is re- section, rather than all at once. See
ferred to as “atik above (or transcend-  Gittin 60a.
ing) the galgalta of AK”

118. See Rosh Hashanab 27a; Shavuot
117. This follows the view that the 20b.
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encompassing light of A’K'" and thus created the world. Hence, the
Torah is the outer dimension of AXK'*

HIGHER THAN TORAH

However, the souls of the Jewish people are from the inner dimen-
sion of A’K; as stated in the Zohar. “Whoever looks into the Torah,
and exerts himself in it, sustains the entire world. The Holy One
looked into the Torah and created the world; man looks into the To-
rah and sustains the world.”'' From this we understand that the soul
stems from the inner dimension of A’K; and consequently, just as the
Holy One looked into the Torah and created the world, man, too,
strives in Torah and sustains the world. Therefore, “[King] David
bound the celestial Torah to the Holy One.”* “The Holy One” sig-
nifies the inner dimension of A’K; “the celestial Torah” refers to the
Torah in its source in the outer dimension of A’K. David bound the
celestial Torah to the Holy One, the inner dimension of AKX Since
the root of the soul transcends the Torah’s celestial status in A’K, he
was capable of binding the celestial Torah with the Holy One—the
inner dimension of Or Ein Sof

PRE-TZIMTZUM SOURCE

Similarly, the source of the Torah in Ein Sof light preceding the
tzimizum,' i.e., chochmah of Ein Sof, is surpassed by the source of
the souls of Israel, since they are rooted in the quintessence of G-d.
As the verse says, “And he passed before them:”* This alludes to the
teaching that the root of the souls of Israel is from the aspect of “and
He™'»—the quintessence of G-d, regarding which it states, “He and

119. Le.

, the outer dimension of AK

tinuously sustained through Israel’s
toil in learning Torah and fulfilling
its commandments. Thus, the Zohar

120. Torah, therefore, has some re-
lationship to the world.

121. Zohar 11:161b. The meaning of
this statement: The world exists and
is vivified exclusively through through
Torah. G-d initially created the world
according to the “blueprint” of To-
rah, and likewise, the world is con-

compares Israel and “the Holy One,”
attributing to them both the same
role—"“partners in creation.” So just
as “the Holy One” refers to the inner
dimension of AKX (and as such, has
the power to create the world,
through Torah), Israel (who also “sus-
tains the world,” through Torah)
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must be rooted in this same dimen- 125. The verse quoted refers to the
sion as well. meeting of Jacob and Esau. Jacob saw
. . Esau coming towards him with four

122, Sefer Hab_alnr, 'Szman 58 _(p- hundred men, so “he divided the chil-
196). See also Likkutei Torah, Vayikra 4 .. among Leah, Rachel and the
5a; Berachah 96b. two handmaids. He put the hand-
123. See fi 8. maids and their children first, Leah
3- See foornote 5 and her children next, and Rachel
124. Genesis 33:3. and Joseph last. And he passed before
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His Name are One.”" This aspect of “He” transcends even His Es-
sential Name within Himself, and is the Essence of G-d."” It is pre-
cisely in the aspect of “He” that the roots of the souls of Israel are
embedded.

The soul’s source transcends the source of the Torah, which is
“His Name,” as the saying, “Whoever recites [words of] Torah—it is
as if they recite the names of the Holy One,”*® which refers to G-d’s
names. The Torah, though, is an essential outflow, i.., [an outflow
of] the essence of His Name—the essence of the light and power as
subsumed within Him.'” The souls of Israel, on the other hand, are
rooted in “He”—the quintessence of the Luminary. Therefore, “I am
He and no other™*"; nothing besides the souls of Israel has any place
there at all.™

THE SOURCE OF CHOICE

This is why G-d chose the souls of Israel,'” as the verse attests, “He
y
: , o
chooses His people Israel,”® and as it is written, “He chooses our
heritage for us™*—for the power of choice comes from the quin-

tessence of G-d,'* the true source of the souls of Israel.

them.” Chasidus (see Torat Chaim,
Vayishlach 186a-b; Torat  Shmuel
5632 vol. 1 p. 290) explains that the
aspect of “and he” refers not only to
Jacob as understood literally, but also
to G-d. Generally, all the names of
G-d found in the Torah are indicative
of a certain type of revelation or ac-
tion. When Moses wished to know
G-d’s name he was told: “You wish to
know My name? I am named ac-
cording to My deeds!” (Shemor Rab-
bah 3:6). Thus the appellation “and
He,” without any descriptive term, re-
fers to G-d as He transcends all
names, even Y-H-V-H. It refers to
the essence of Or Ein Sof’

126. See Zohar 1:7b; 11:90b. See also
Reishit  Chochmah, Shaar Hayirah
chap. 1; Seder Hayom, Seder Shacharit
shel Shabbat, Sefer Chareidim chap. 6.

127. Divine “names” connote G-dly
revelation, or light. The statement
“He and His Name are One” is under-
stood to mean that even the most sub-
lime form of G-dly light, the light as it
is completely subsumed (as “one”
within its source (the Luminary, G-d’s
Essence), is still not synonymous with
G-d’s Essence; they remain two dis-
tinct entities, albeit unified. Israel, un-
like Torah, is rooted not in the light,
but in the very Essence of G-d.

128. See Ramban’s Introduction to
his commentary on the Torah; Zobar
I1:87a.

129. Although the Torah is rooted in
the level of “names,” divine light, it is
more specifically rooted the “essence of
HisName,” i.e., theessence of Hislight,
as it is subsumed within its Source.




TRANSLATION AND COMMENTARY

NI RIT MWIR T SYY NN Namgy 70 PR Do
2190 op3YR BV Nnan oy AYYRhY XM DN IR
oYY M0 10 PR3 NMINEYI NP0 AT N0 inmEy:

/2730 K37 NINI2 PRI DY DN

NV Nna2 RN AT A9IRg UIwR ahyR? xam
Y vepinva XIIp WRD 1IN RIPD D2 pRn;
AIRIY RPX D DiRY N3 XMWY KIT TIN2 WTRD
DXy A% NNy DION3 2P0 NMYY YOV NNz XD
PRI DINYI YR N5 Nngya %ShIn Mo JIND
Wan IR NINEY NIM2 U7 KT DN DWW
"2 Y92 Dipp MRY PR OWT 0K XYY NI R 1997 0
3 RPIT PRI NinYl DR
Y2 nian RPYIT OROYC ninvia mgw aw
N 719°M23 097 ArDYN DR Y N 2000 SR
DPRRD WD X OWT Nanny mingy fio R

59

13 DRI ninviT

130. Liturgy, Passover Haggadah.

131. Only Israel is rooted in the Es-
sence of G-d.

132. See Sefer Hamaamarim 5703 p.
24; Torat Shalom p. 220.

133. Liturgy, conclusion of the bless-
ing preceding the Shema.

134. Psalms 47:5.

135. FREE CHOICE. The truest defini-
tion of choice is free choice—a de-
cision that is free from all external
pressures and motives; for the very
word “choice” indicates that the de-
cision is based solely on the discretion
of the “chooser,” i.e., there is nothing
about the subject(s) of his choice that
compels him to choose in a certain

way. If there were such “compelling
factors,” then his would not be a
choice at all—it would essentially be a
pre-determined decision, the product
of many factors conspiring together to
sway his opinion, feelings, etc. Thus,
true choice is absolutely pure, free
from anything other than the in-
dividual’s essential ability to express
his choice, from the deepest part of his
being. The same is true of divine
“choice.” G-d’s choice is rooted in His
pure Essence, where there are no other
“factors” (so to speak) that play in His
decision. And it is in G-d’s Essence,
the source of His choice, that the
“souls of Israel” are chosen—for they
too are rooted in His Essence. See Se-
fer Hamaamarim 5703 ibid.; Likkutei
Sichot,vol. 11, p. 5.
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REBUILDING MALCHUT

Hence, on Rosh Hashanah malchut is rebuilt® by eliciting the will
to rule from the quintessence of G-d. For in its source malchut is also
rooted in the quintessence of G-d, as it says “the One-and-Only
King...”" Malchut is rooted in Yachid (One-and-Only), the quin-
tessence of G-d, where everything merges into the Oneness of His
Essence as the One-and-Only, for “the Essence bears all.”*

This is not to say that everything within Him is in a [mere] state
of unity, rather that He, the essentially unique One-and-Only, bears
everything as [they are, but yet remains] One-and-Only. As is writ-
ten elsewhere'® regarding the concept of “He and His Name are
One”—“He is His Name, and His Name is He.”* This is the char-
acteristic of Yachid "'

DRAWING FORTH RULERSHIP

Now the souls of Israel awaken G-d’s desire to rule, from the state of
Essential Being, by reciting the verses of malchiyor'® from scripture.
As Talmud explains: “Recite before Me [the verses of] malchiyor, pro-
claiming Me ruler over you.”® When the souls of Isracl recite the

scriptural verses, they consequently elicit the will to rule.
(It is necessary to recite scriptural verses because of the superior

136. See footnote 61. G-d’s sov-
ereignty (malchut) is rebuilt every year
on Rosh Hashanah. (See also /[ggeret
Hakodesh, Epistle 14.)

Like in the physical example of
coronation, for malchut to be re-
newed there must be an elicitation of
G-d’s will vo rule. And since malchut
is rooted in G-d’s Essence, for it to be
renewed there must be an elicitation
of G-d’s will to rule as it is found in
His Essence. This “essential will to
rule” can only be elicited by Israel,
since they, too, are rooted in the Es-

sence of G-d.

137. Liturgy, Yishtabach, morning
prayer. The word used here, Yachid
(“One-and-Only”) signifies a level of

essential oneness far higher than the
level of oneness signified by the word
Echad (as in Hashem Echad—"G-d is
One,” in the Shema). The difference
between Yachid (Sole, Only) and Ech-
ad (One) is the difference between
G-d’s Oneness as expressed within
the multiplicity of creation (His One-
ness, Echad), and His essential One-
ness above multiplicity (His Soleness,

Yachid).

138. ATZMIUT NOSEH HAKOL, in the
Hebrew. “The Essence bears every-
thing”—including completely op-
posite qualities. This expression is
found in several philosophical and
mystical works, e.g., Kuzari, discourse
4, part 1, para. 31; Maharal’s Be’er
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Hagolah, be'er 5; Derech Chaim 5:7.
Note that the expression is not, “the
Essence contains everything,” for this
would imply that everything is to be
found as a defined identifiable entity
within the Essence, which is obviously
incorrect. “The Essence bears every-
thing” implies that the existence of
every entity is dependent upon the Es-
sence, and that the Essence is un-
affected by any changes to the entity,
even if it ceases to exist.

139. Rabbi DovBer of Lubavitch,
Shaar Hayichud chap. 10.

140. Shnei Luchot Habrit p. 4a.

141. As explained before, “He and
His Name are one (echad)” signifies
G-d’s  Oneness within mult-
plicity—for there is He and there is
His Name. “He is His Name, and His
Name is He,” however, refers to a
higher form of Oneness, Yachid—
G-d’s essential Oneness above multi-
plicity. Thus, “He is His Name, and
His Name is He.” See Sefer Ha-
maamarim 5656 p. 384.

142. Lit., “the verses of rulership.”
Liturgy, Musaf of Rosh Hashanah.

143. Rosh Hashanah 34b.
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quality with which the Torah is imbued. For the “Torah and the
Holy One are completely One,”* even openly.'® We may say that
all light cleaves to and is united with its source; but this is particular-
ly true of Torah."* The souls of Israel are similar to a child who, al-
though he is the essence of his father, is an independent existence.
For this reason, scriptural verses must be recited. But to actually elic-
it an outflow, the verses must be read specifically by the Jewish peo-
ple.

This is akin to the aforementioned concept of “He and His caus-
ations:” The power of creation is elicited by the light—the male
emission—but the actual creation occurs via malchut. The same ap-
plies to the Torah and the souls of Israel: All the Jewish people’s ac-
complishments are possible only with the Torah, yet the actual act
must be performed by the Jewish soul. Consequently, “Recite before
Me [the verses of] malchiyot,” for what is written in the Torah is in-
sufficient; the Jewish people must recite the verses of malchiyor,
which then elicits G-d’s rulership from its source.)

[The Jewish people are able to educe G-d’s will to rule] because
of their superior root in G-d’s Essence. Therefore, the entire descent
and outflow of the Torah to this world is specifically for the sake of
Israel. The service of the souls of Israel who fulfill the Torah en-
genders growth, i.e., a revelation of G-d’s blessed Essence (Aszmus).

A TASTE OF THE FUTURE
This is the revelation that will occur in the future time,"” when His
Essence will be revealed, as the verse says, “After two days, He will
revive us; on the third day, He will raise us up and we will live in His
Presence.” “Two days” refer to memalei kol almin and sovev kol al-
min."* But “on the third day, He will raise us up and we will live in

144. Cf. Zohar, 1:24a; 11:60a; Tikkunei verse, “The mitzvab is a candle and
Zohar 11 (21b). See also Tanya chap. the Torah—light” (Proverbs 6:23).
23; Likkutei Torah, Nitzavim 46a.

147. Le., the Messianic Era.

145. Conversely, the souls of Israel

are completely one with the Holy 148. MEMALEI - SOVEV. Memalei kol

One in a hidden way. almin is the divine energy invested
within the creation, while sovev kol al-

146. Torah is called “light,” as in the min is the divine energy that tran-
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scends creation. Sowev kol almin acts

in a remote, imperative, unidirectional
manner (i.e.,, from above to below,
but not vice versa). An analogy: Sun-
light shines into a room and il-
luminates it. However, the room itself
is not changed thereby, since the light
emanates from a source outside of the
room; it is not the room itself that

lights up. Even when the light il-
luminates the room, the walls of the
room do not actually absorb the light.
The light is merely there as light—an
illumination from the luminary—but
does not become part of that which it
illuminates. Similarly, the energy of
sovev is of an infinite order that can-
not be confined within limited crea-
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His Presence”—in His literal Presence, the innermost and essential
facet of Ein Sof*®

Regarding this we say, “There is none like You, our de-
liverer—in the era of the Resurrection of the Dead.” The revela-
tion in that era will be characterized by “who can be compared to
You,”" i.e., Atzmut that transcends even the light still subsumed
within His essence.

FOUR LEVELS OF YOU

As explained elsewhere,"” the four stanzas extolling G-d [in the
prayer] “There is none comparable to You...”" correspond to four
levels of light of the Ein Sof:

“There is none comparable to You” refers to the G-dly light as it
becomes a source for the worlds, yet remains so distant that there is
no correlation;

“None apart from You™ refers to the light and revelation of the
Ein Soflight as it cleaves to its source;

“There is nothing without You" refers to the light within its
source; and

“There is none like You” refers to Atzmuz which transcends even
the light still within Himself; this level will be revealed ar the time of
the Resurrection of the Dead.

All this is achieved by the setvice of the souls of Israel fulfilling
Torah and mitzvot in the present. This gives birth to “a true likeness
of G-d”—the essential light, surpassing even the light of Torah that

is not truly Azzmut, as explained earlier.

tures. It is said, therefore, that this
light “encompasses” them in a per-
vasive and transcending form. This is
why it is called makif (encompassing);
it is “there,” but remains remote from
the object it illuminates. (See 7anya
chap. 48; Sefer Hamaamarim 5703, p.
31.)

Memalei kol almin, unlike sovev, is
immanent divine energy. It permeates
all of creation and is mutually inter-
active and inter-responsive with the

subject that it enlivens. By way of
analogy, the life-force from the soul is
clothed within the body in a way that
changes the body fundamentally. It is
not simply life-force which enlivens
the body; it is the life force of the
body, that which transforms a dead
corpse into a live body. (See Sefer Ha-
maamarim 5703, ibid.)

149. Rabbi Shalom DovBer ex-
plained earlier that due to Israel’s
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lofty source in the Essence of G-d,
they are able to elicit the divine will
to rule that is rooted in His Essence
(every Rosh Hashanah). Now he
takes this point a step further: Since
they stem from such a lofty source,
through their divine service they can
reveal G-d Himself—His very Essence
(and not just His will to rule, as
found in His Essence). This man-
ifestation, however, will only occur in
the Messianic Era.

150. Liturgy, Shabbat morning.

151. Liturgy, second blessing of the
Amidah, concluding with the words

“...who revives the dead.”

152. See Yom Tov Shel Rosh Ha-
shanah 5666, pp. 300, 375, 444;
B'shaah Shehikdimu 5672 pp. 781,
1387, 1442.

153, Liturgy, Shabbat morning.
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Sowing Torah and mirzvet into the souls of Israel, who fulfill
Torah and mitzvot, produces growth and birth in G-d’s true likeness.
This [growth and birth] is the revelation of the quintessential Ein Sof
light that will shine forth at the Resurrection of the Dead, as de-

scribed above. And this is due to the fundamental, Torah-
transcending power of the Jewish soul.

BEYOND TWOQO DAYS

[The maamar returns to the initial quote at the beginning of the
maamar:)

“After two days, He will revive us” refers to the Torah, which is
called “days,” as explained in Torah Or, Vayehi Miketz, discourse
two. As the verse indicates, “I [the Torah] was His delight day by
day,” signifying keter and chochmah—sovev kol almin and memalei
kol almin respectively.

This then, is the meaning of, “He will revive us after two
days.”" For the Torah is life [as in the verses], “She is a tree of life
for those who hold on to her;”*® “The Torah of life;”” “For they
[the Torah and mitzvof] are our life.”'"® Mitzvot are also called
“days,” as [in the verse] “Those to be formed in future days.”

However, “On the third day He will raise us up” refers to the
souls of Israel. “He will raise us up” is to be understood in the sense
of “Arise!”®—meaning, that one should reach the root and source
of the soul, as explained in Likkutei Torah, discourse entitled Yona-
15,'" and thereby genuinely “live in His Presence.”

This revelation is elicited through teshuvah—i.e., divine service
that reaches the root and source of the soul.'

154. Proverbs 8:30.

155. The Hebrew words yechayenu
miyomayim (“He will revive us after
two days”) can also be interpreted to
mean, “He will grant us life ffom two
days,” i.e., from Torah, which is
called “days.” Thus, the verse is un-
derstood to mean that from Torah
(“days”) comes “life,” a certain spir-
itual energy or light, since Torah is
rooted in the Ein Soflight.

156. Proverbs 3:18.

157. Liturgy, concluding blessing of
the Amidab.

158. Liturgy, evening prayer.

159. Psalms 139:16. See Zorah Or,
75d and references ad loc. The fact that
mirzvot are also called “days” indicates
that from them, too, stem “life,” spir-

itual light, due to its lofty source.
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160. Kumi lach, Song of Songs2:13.
Lit., “Arise, you.” See following foot-
note.

161. Shir Hashirim 16c ff. Rabbi
Schneur Zalman explains the words
kumi lach (“Arise, you”) as “arise to
yourself,” i.e., to the celestial source
of your soul.

Every soul consists of two parts,
only one of which enters the body.
The other, higher part is the celestial
source of the soul which remains
Above, merely “encompassing” the

body. That “higher” part of the soul
is referred to as the “essence of the
soul,” and remains forever united
with the Essence of G-d. The idea of
kumi lach is 1o connect the soul that
is within the body with its essence,
which automatically connects it with
the divine Essence.

162. This, then, is the meaning of ye-
chayenu miyomayim: “Two days” re-
fers to Torah and mitzver, which are
able to sustain the soul. However, it is
only “on the third day,” through z-
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RETURN AND ACCEPTANCE

Moreover, by fulfilling Torah and mirzvoz, the souls of Israel, con-
ceivably, also elicit G-d’s Essence. This would be due to the supreme
and lofty level of a soul fulfilling the Torah and mizzvor'® with kab-
balat ol"*—only because it was so commanded. This sort of divine
service, by which the essence of the soul overrides reason and in-
tellect, elicits the Essence of G-d.

This, then, is the idea of the “extra measure of binah bestowed
upon woman.” Openly, within hishtalshelut, Knesset Yisrael—the
Jewish people as a whole—is called “bride” when she receives the
Torah; and the Torah, the seminal drop of 2bba given to the Jewish
people, stands above her.'® However, she [also] possesses an extra
measure of binah, allowing her to elicit G-d’s Essence. That is why a
birth in His likeness'® comes about only through the souls of Israel.

HEAD OF THE YEAR

In general, the phrase “He will revive us after two days” refers to the
two days of Rosh Hashanah,'" corresponding to keter and chochmah.
Therefore, they are both called “rosh”—the head, as stated in Pri Eitz

Chayim,'® Shaar Rosh Hashanah.'®

shuvah (repentance), that “we will live
in His Presence”—actually eliciting
G-d’s Essence. This is because te-
shuvah elicits Israel’s quintessential
bond with G-d Himself that exists ir-
respective of one’s fulfillment of To-
rah and mizzvet, the bond of the es-
sence of the soul with the divine
Essence.

163. Since teshuvab transcends Torah
and mirzver—for if not, it would not
atone for transgression of Torah and
mitzvor—it is able to elicit a revela-
tion from the Essence of G-d. How-
ever, regular service of Torah and
mitzvot would not seem to have the
ability to elicit a revelation of Essence
within the soul, given that the source
of the Torah is lower than the root of

the soul, as explained in the maamar.
Nevertheless, the maamar explains,
when one fulfills Torah and mitzvor
in a manner of kabbalat ol he does in-
deed elicit a revelation of Essence.
This is because kabbalat ol implies
that the person nullifies himself ab-
solutely to G-d’s will, beyond the dic-
tates of logic and reason—a type of
divine service that is capable only
when one taps into the suprarational
capacity inherent in the essence of his

soul.

164. Lit., accepting upon oneself the
yoke of Heaven.

165. Much like 2z stands above mal-
chut in seder hishtalshelut, as explained
at length earlier.
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166. L.e., revelation of His Essence.

167. Rabbi Shalom DovBer now ex-
plains how the literal meaning of the
verse yechayenu miyomayim, as re-
ferring to Rosh Hashanah and Yom
Kippur, can also be understood with-
in the aforementioned paradigm. For
just as we explained that “after two
days...” refers to Torah and mirzvor,
which are connected to memalei kol
almin and sovev kol almin, while “on
the third day...” refers to the souls of
Israel, who are connected with G-d’s
Essence, the same is true of Rosh Ha-
shanah and Yom Kippur: On Rosh

Hashanah the divine light of memalei
and sovev are manifest, while on Yom
Kippur G-d’s Essence is manifest, as
will be detailed shortly.

168. A compilation of the Arizal’s
mystical rituals pertaining to prayer,
recorded by Rabbi Chaim Vital and
arranged in the present order by the
Kabbalist Rabbi Meir Popporos
(1624 - 1662).

169. Keter is the “head” that en-
compasses Azzilut, and chochmab is
the first, or “head,” of the sefiror. Ker-
er, however, is an or makif(a transcen-
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For this reason, on Rosh Hashanah we recite the verse, “For it is
a decree for Israel, a ruling for the G-d of Jacob.””® “A decree” refers
to the Torah, through which the transcendent light of sovev kol al-
min flows into ‘Israel.” “A ruling for the G-d of Jacob” refers to the
mitzvot, which draw out light into ‘Jacob.” This also explains why
the term “two days” signifies this world and the Garden of Eden,
since they also correspond to the immanent light of memalei kol al-
min and the transcendent light of sovev kol almin.

AWAKENING AND REVELATION

Now although it was explained above that on Rosh Hashanah the
will to rule is awakened within its source in the Essence'”—this is in
fact so—nevertheless, on Rosh Hashanah the will is merely awak-
ened. Not until Yom Kippur, Sukkot and Shemini Atzeret, is the
will actually revealed.

(True, it may be objected that on Yom Kippur [there is no man-
ifestation but rather] it [the will] ascends into Atzmut; for it is known
that at Neslah [the close of Yom Kippur], malchut ascends to its root
in radl’a, and from there to its ultimate source in the quintessence of
G-d. Only [afterwards is there an outward, downward motion:] on
Sukkot it is elicited in a peripheral manner (makif), and on Shemini
Atzeret it flows as an internalized revelation (bip nimiyus). None-
theless, one still must say that there is an outflow even on Yom
Kippur, as our Sages teach, “From Rosh Hashanah until Yom Kip-
pur, pardon is suspended,””? at which time atonement is actually
granted,'"”

dental, encompassing light—soves),
while chochmah is an or pnimi (a limit-
ed, immanent light—memalei). See
footnote 39.

170. Psalms 81:5; recited in the Mu-
saf Amidah.

171. After his struggle with the angel,
our patriarch Jacob was given an addi-
tional name, “Israel” (see Genesis
32:28). Each of these names represents
a different mode of divine service. ‘Ja-

cob’ represents the idea of a constant
struggle with evil, using guile and cun-
ning in order to prevent evil from van-
quishing him, as in the verse, “Is it be-
cause he was named Jacob that he
outwitted me these two times?” (Gene-
sis 27:36). ‘Israel,” however, represents
the victory of good over evil—the com-
plete eradication of evil. “No longer
will it be said that your name is Jacob,
but Israel, for you have striven with the
divine and with man and you have
overcame® (Genesis 32:29). More pro-
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foundly, Jacob represents a lower rung
of spiritual achievement, whetre G-dly
revelation is limited by the person’s
ability to receive it (memalei kol almin).
The name Israel, however, represents a
far higher level of spiritual achieve-
ment, where G-d reveals himself in an
unlimited manner (sovev kol almin).

172. The question being posed by
Rabbi Shalom DovBer is thus: How
can we say that only keter and choch-
mah (memalei and sovev) are manifest

on Rosh Hashanah, and not Atzmut,
if we explained before that on Rosh
Hashanah Israel awakens G-d’s will to
rule as found in His Essence? To this
he answers that although this will is
awakened, it still is not revealed until
Yom Kippur, etc.

173. Cf. Midrash Tebillim 130.
174. The fact that atonement is

granted on Yom Kippur indicates
that there is indeed an outflow then.
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Perhaps this is comparable to the manna which did not fall on
Shabbat, a time of ascent. Still, the spiritual source of manna was
elicited primarily on Shabbat, and “all the days are blessed from
it.”'” Similarly, the primary elicitation [of the ratzon] on High oc-
curs on Yom Kippur—just that it is revealed below [first] on Sukkot
in a peripheral manner, and then on Shemini Atzeret when it flows
as an internalized revelation.)'”®

On Rosh Hashanah, [however,] the manifestation is [merely] of
keter and chochmab.

BEYOND EATING AND DRINKING

“On the third day He will raise us up and we will live in His Pres-
ence” refers to Yom Kippur—Yom Kippur being the level of azik
and the level of 744’27 For this reason, there is no eating or drink-
ing on Yom Kippur, just as [it will be] in the future time, when we
will not receive our energy from eating and drinking.” Rather, “We
will live in His presence” —life will be derived from the inherent life
of Ein Sof Yom Kippur is of similar stature.

TORAH AS WE KNOW IT AND ESSENTIAL TORAH

Conceivably, in the future time the effluence of Essence will be ex-
pressed also in Torah and mitzvos—it is just that the Torah and
mitzvot of that time will transcend the Torah and mizzvot of today."”
This flow, however, will still come about only through the divine
service of the souls of Israel.

To explain: There are different categories: “G-d’s Torah™® and

175. Zohar 1:63b; 88a.

176. Accordingly there are three stag-
es in the revelation of the divine will:
Rosh Hashanah, when the divine will
is awakened in its source, Atzmut;

Yom Kippur, when the will is elicited
Above—i.e., the will lows out from
its source, yet remains above, in the
spiritual realm; Sukkot and Shemini
Atzeret, when the will is finally man-
ifest below, in our reality. (And this

final stage itself is divided into two
distinct stages, as the discourse de-
tails.)

177. As, explained before, the man-
ifestation of Rosh Hashanah is of
chochmah and keter (or more specif-
ically, arich), which correspond to me-
malei kol almin and sovev kol almin.

On Yom Kippur, conversely, the man-
ifestation is of G-d Himself—beyond
memalei and sovev. The maamar
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speaks of Yom Kippur as being the
level of azik and the level of radla,
since both azik and radl'a are likewise
beyond memalei and sovev (though
they certainly do not represent G-d’s
Essence).

178. See Berachot 17a.
179. Though we explained before

that Torah and mitzvot stem from Or
Ein Sof that is subsumed within G-d’s

Essence, and not His very Essence,
still, due to the revelation of Essence
in the Messianic Era, Torah and mitz-
vot will also be affected, and there will
be a manifestation of a higher level of
Torah and mitzvot—as they are
found in the divine Essence. None-
theless, this too detives solely from Is-
rael’s divine service, since they are es-
sentially rooted in Atzmut.

180. Psalms 1:2.
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“His Torah,”® and with respect to mitzvet, “G-d’s mitzvet”** and
“His mitzvot.”® Now “G-d’s Torah” and “G-d’s mirzvef’ refer to
Torah and mitzver as they have been elicited and revealed.'™ Al-
though they are superior to the world in quality and in station since
they express the underlying, inner dimension, nevertheless, they are

still not on the level of Essence.

“His Torah” and “His mitzvet,” on the other hand, refer to the
Torah and mitzvet within His Essence, higher than any outflow or
revelation. As the verse declares: “Man never knew her worth; only
Elokim understood her way.”"® Elokim here signifies the essential
concealment of Ein Sof** Likkutei Torah, in the explanation to the
verse Ki ka aretz totzi, states that Elokim refers to atik,'™ which alone
“understood her way.” In other words, “by knowing His own Es-

sence He knows the Torah.”®

ONCE AND FUTURE TORAH

This aspect of Torah will be revealed in the future time, as it states,
“A new Torah will come forth from Me.”"® This means that a new

181. Ibid. The verse in full reads:
“His desire is in G-d’s Torah, and in
His Torah he meditates day and
night.”

182. Leviticus 4:2, 13, 22.

183. Deuteronomy 5:10; 7:9; 8:2;
27:10.

184. The expression “G-d’s Torah”
and “G-d’s mitzvot’ (Torat Havaya
and mitzvot Havaya) refers to Torah
and mitzvot as they have descended
into the four letters of the Tetra-
gramaton (the name Havaya)—yud
(indicating zzimztzum), hey (spreading
out after the previous rzimtzum), vav
(descending to lower levels), hey
(spreading out into worldly existence)
—which connotes revelation. How-
ever, “His Torah” and “His mitzvef’
indicate that the Torah and mizzvor

remain within His Essence— beyond
revelation.

185. Job 28:23, referring to the To-
rah.

186. HE’ELEM HA’ATZMI D’EIN SOF.

The name Elokim generally refers to
the concealment of G-dliness within
creation and nature (thus the numer-
ical value of Elokim is equal to hateva,
nature). This name is the source of
plurality (as it is the only name of
G-d with an “—m” suffix, indicating
the plural form) and limited ex-
istence. Thus Elokim signifies the as-
pect of constriction and severity—
middat hadin (see Bereishit Rabbah
33:3; 35:3)—so that G-dliness is in-
visible because it is covered with
physical creation. Here, however, the
name Elokim represents a level which
cannot be revealed because it is far
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too elevated to be in the category of
revelation. This is known in Chasidut
as he'elem ha'atzmi d’Ein Sof—the es-
sential concealment of the Ein Sof

187. See footnote 177.

188. Beyediat Atzmuto yodea et ha-
Torah, in the Hebrew. Tanya chap. 4
reads: “The Torah, which is the wis-
dom and will of the Holy One,
blessed be He, and His glorious Es-
sence are one, since He is both the
Knower and the Knowledge... as ex-
plained above in the name of Mai-
monides.” (Hilchot Yesodei Hatorah
2:10.) Hence, by knowing Himself,
He knows the Torah. Other sources
state, “By knowing Himself, He
knows everything” (Maharal, Derech
Chaim 2:1, Akeidat Yitzchak, Shaar
21).

The point is that since this level of

Torah and mitzvor is found within

His Essence, it can only be under-
stood by G-d Himself.

189. Cf. Isaiah 51:4. The verse actual-
ly states, “Torah will come forth from
Me.” Vayikra Rabbah 13:3 comments:
“A new Torah will come forth from
Me—a new insight into Torah will
come forth from Me.” This refers to
the revelation of the level of atik,
which has never completely been re-
vealed (Pri Eitz Chaim, Shaar Hakriat
Shema, ch. 15. See also R. DovBer of
Lubavitch, Shaar HaEmunah 89a ff;
Shaar Hatefillah 56d and references
there). Le., a level of Torah currently
only “with Me” (with G-d) will be re-
vealed in the future time. Accordingly,
it may be regarded as a “new” Torah.
Sec Sefer Hasichot 5751 p. 566 ff,
where this subject is discussed at

length.
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insight into Torah will come forth from Me. That will be the revela-
tion of Torah’s level within His Essence.

This is effected by the divine service of the souls of Israel, who
[in fact] elicit the pristine ‘Aszmut level’ of Torah and mitzver. This
is the concept of giving birth in His likeness, i.e., an extra measure of
light [is revealed] that transcends the transmission of Torah [as it is]
by itself.”™ For the transmission of Torah by itself as it was given
from Above is only what flows out and is revealed. (And this too was
elicited only for the sake of the Jewish people.) But through divine
service, one elicits the ‘Atzmut level’ of Torah. This is the concept of
growth, which only the souls of Israel can accomplish, since they are
rooted in Atzmut."

A CUP OF BLESSING

According to all of the above, it is understood why Knesset Yisrael is
called “cup.” This alludes to her role as recipient, and to her elic-

190. Our Sages explain in the Midrash
(Midrash Rabbah, Chayei Sarah chap.
61) that an additional outflow (zosefez)
of blessing from the Holy One,
blessed be He, is greater than the pri-
mary (zkkar) life force with which
creation was originally endowed with.
However, there is a difference be-
tween them: the original life force is a
“gift” not dependent on man’s divine
service; moreovetr, it is a fixed quantity
that does not change. The tosqaet, how-
ever, is not a gift. It is dependent upon
man’s service and changes according
to the quality and intensity of man’s
service.

Ikkar (or shoresh) and tosefer are
sometimes compared to dew and rain.
“Dew never ceases” (Yalkut Shimoni, 1
Kings chap. 17), whereas rainfall de-
pends on our prayers and good deeds.
As it says, “For G-d had not sent rain
upon the earth and there was no man
to work the soil” (Genesis 2:5), on
which Rashi comments: “He had not

sent rain because there was no one to
work the soil, and no one to recognize
the benefit of rain. But when Adam
was created he recognized its im-
portance and he prayed for rain and it
fell, and the trees and vegetation
grew.”

Here Rabbi Shalom DovBer ex-
plains how this principle applies to
the Torah as well. The Torah as it
was given to the Jewish people had to
go through a contraction in order to
pertain to this world. However, the
divine service of the Jewish people
who fulfill Torah and mirzver elicits
the Torah as it is in G-d’s Essence
(Atzmuz). (See Vayedaber Elokim in
Likkutei Torah, Bamidbar 15¢; Sefer
Hamaamarim 5678, p. 314 ff)

191. Though the maamar explains
that there is a level of Torah that is
rooted in Atzmut which will be re-
vealed in the Messianic Era, Israel is
still ultimately higher, which is why
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this level of Torah is elicited through
Israel’s divine service. To explain: To-
rah is divine revelation and expression,
that which reveals G-d’s wisdom and
will. The two levels in Torah (Torah
as it is now and Torah as it will be in
the future time) are the two different
ways that any form of “expression”
can be viewed. When looking at an ex-
pression on its own, as a somewhat
“separate” entity, it can appear to “ex-
ist,” being of a certain defined sub-
stance—albeit expressing something
greater than itself. But when looking
at the expression in the context of the
source, or “expresser,” the particular
expression to a certain extent loses its
identity; it is just the “expresser” ex-
pressing. This is true of Torah as well.
Torah as it is now appears as some-
what of a defined quantity, having a
certain “being,” though it ultimately
expresses a higher truth—G-d’s wis-

dom and will. But in the future time,
when G-d Himself will be manifest,
Torah will be viewed in the context of
G-d—the “Expresser”—and thus any
pecieved self-contained identity will
be lost, revealing it true being: noth-
ing but G-d’s expression. That is the
meaning of the level of “Torah as it is
found within the divine Essence,” i.e.,
Torah viewed in the context of Es-
sence. Israel, on the other hand, is not
“expression” but actual essence; rooted
in G-d’s Essence not as an expression of
His Essence, but as a part of Him (so
to speak). Thus, through their divine
service, they have the power to elicit
the manifestation of G-d’s Essence in
the Messianic Era—a phenomenon

that will affect Torah as well.

192. Rabbi Shalom DovBer now re-
fers to the question raised on page 26
of Discourse One.
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itation of additional illumination from within the Emanator. In sim-
ple terms, a cup is made to hold wine or water, and similarly, the
souls of Israel are vessels to collect within them G-dly light and out-
pouring. That is why they are called “cup,” for they are a vessel for
receiving.

As explained earlier, however, with regard to “the day of His
wedding,” the souls of Israel receive the flow primarily from
Above—i.e., the light of Torah, which is generally internal—as an
inner and essential influx. Thus they are called “cup,” along the lines
of our Sages’ directive, “A person should not drink from his cup
while looking at another,”"* for a woman is called “cup” because she
receives the seminal drop. Similarly, Knesser Yisrael is called “cup” by
virtue of receiving the Torah."**

For this reason the Zohar, Bo 43a, teaches: “The Sages instituted
ten rules concerning a cup of blessing,””® since the Torah was given
in the Ten Commandments.” The Ten Commandments incorporate
the entire Torah and therefore contain 620 letters.”” Thus, to ensure
that a cup is a suitable container for this aspect, the Sages instituted
ten rules.””

A TALE OF TWO LETTERS

Raya Mehemna® Parshas Eikev, p. 273b explains that “cup” cor-
responds to [the letter] /ey, which requires ten things, corresponding
to [the letter] yud'” Ramaz explains that the yud refers to yesod

193. Nedarim 20b. A euphemism for
intimate relations. It is forbidden to
think of another person while one is
intimate with one’s spouse.

194. Le., Knesset Yisrael is referred to
as “cup” not only because, generally
speaking, they receive G-dly light, but
(more specifically) because they re-
ceive the Torah in an intimately in-
ternal manner.

195. Berachot 51a lists the ten criteria

for a “cup of blessing,” i.e., a cup over
which the Blessing after a Meal is re-

cited. The cup must be: 1) washed on
the outside; 2) washed on the inside;
3) diluted (if the wine would oth-
erwise be too strong); 4) full; 5) sur-
rounded (either by one’s students or
other cups). 6) One should be prop-
etly attired (as for prayer). 7) The cup
must be taken with both hands; 8)
placed in the right hand; 9) lifted-up
one handbreadth; 10) looked at (con-
centrated upon).

196. 613 letters, corresponding to the
613 commandments of the Torah,
plus seven letters for the seven rabbin-
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ical injunctions. See Iggerer Hakodesh
chap. 29. The fact that the Ten Com-
mandments contain 620 letters al-
ludes to the fact that they incorporate
the entire Torah.

197. Le., since “cup” refers to re-
ceiving the transmission of Torah (as
explained above), which was given in
Ten Commandments, it too is as-
sociated with ten criteria, to render it
a suitable container.

198. Raya Mebemna is a partially ex-
tant Midrash by Rabbi Shimon bar
Yochai, included in a section of the
Zohar. In the course of its explaining
the 613 mitzvot, it sets forth mystical
descriptions of the human body.

199. Yud is the tenth letter of the
Hebrew alphabet, and equals ten in
the system of gematria, in which each
letter is assigned a numerical value.
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abba™ which illuminates yesod 2’2 and then flows into malchus—the
letter hey.

One may explain: there is yud of [the Name] Havaya, and there
is yud of [the Name] Ad-nai>®" These are chochmah ila'ah (higher
wisdom) and chochmah tata’ah (lower wisdom) respectively,*> which
correspond to [the ideas of] true biztul (absolute self-nullification)
and bistul hayesh™® (existential self-nullification)—[the latter being]
the acceptance of the yoke of Heaven. The ten criteria for a cup of
blessing stem from the yud of [the Name] Ad-nai, which signifies
kabbalat ol** as our Sages teach, “Why does the Shema precede Ve-
haya im shamo’®* In order that one first accept upon oneself the

200. PARTZUF YESOD ABBA. As men-
tioned above, the ten sefirot exist not
only as individual manifestations of
divine attributes, but are also ar-
ranged in various distinct configura-
tions, called partzufim (“visages” or
“profiles”—sing. partzuf), each with
ten sefirot of their own. All the parz-
zufim are described by names that
characterize the way they function as
partzufim. The partzuf of chochmah is
called #bba. Yesod abba is the channel
through which the flow from choch-
mah reaches the recipient. Now al-
though yesod abba primarily becomes
clothed in yesod imma (binah), i.e.,
chochmah imbues binah with some of
its unique qualities, it also affects 22
and malchut. However, its effect on
za is only peripheral, via binah,

whereas chochmab illuminates mal-
chut directly and with great force.
This is the meaning of the verse,
“G-d established the earth (malchus
with chochmal” (Proverbs 3:19). In
terms of our maamar this means that
the ability to speak stems from an el-
evated level of chochmah, and con-
versely that speech has the ability to
elicit the very depths of chochmah, as
explained at length in the previous

maamar. (See Biurei Hazohar Tzem-
ach Tzedek, pp. 561-2.)

Now, in Kabbalah and Chasidut it
is explained that the four general cat-
egories of sefirot—chochmah, binah,
za and malchut—correspond to the
four letters of the divine name Ha-
vaya. Thus, the letter yud corresponds
to chochma, the initial bey to binah,
the vav to z'a, and the final bey to
malchut.

Since, as explained above, yesod
abba (chochmah) flows into malchus,
that means that yud flows into hey.
Thus, hey is the “cup” that receives
the flow from yud, and therefore must
have ten (the numerical equivalent of
“yud”) criteria to render it fitting,

201. The divine name comprised of
the letters alef, dalet, nun and yud.

202. CHOCHMAH ILA’AH - CHOCHMAH
TATA'AH. There are two primary as-
pects of chochmah. Chochmah ila'ab
(the higher chochmah) is chochmah as
it exists internally, i.e., receiving and
being illuminated by the Infinite
Light of Or Ein Sof Regarding this
Rabbi Schneur Zalman states in 7an-
ya (note, chap. 35): “The light of the
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blessed Ein Sof does not become uni-
fied even in the world of Arzélut, un-
less it clothes itself fitst in the sefirah
of chochmah—the reason being that
the blessed Ein Sof is the true one
Who is One alone and apart from
whom there is nothing, and this is the
level of chochmah.” This aspect of
chochmabh is the chochmah of Torah,
which would have been pertinent even
if the worlds had not been created.
Chochmah tata ab (the lower choch-
mah) is chochmah as it projects ex-
ternally, i.e., as it flows downward to
permeate and enliven the other sefiror.
This aspect of chochmab is the choch-
mab of creation, and therefore would
not exist had the worlds not been
created (Sefer Halikkutim, Chochmab,
chap. 36). See also following footnote.

203. TRUE BITTUL AND BITTUL
HAYESH. As explained in the previous
footnote, chochmah has two aspects.
The primary quality of chochmah
ila'ah is its state of nullification to-
wards Or Ein Sof Tanya (chap. 19)
elaborates: “Now this is a general prin-
ciple in the entire realm of ho-
liness—it [holiness] is only that which

is derived from chochmab, called ‘su-

preme holiness,” whose existence is
nullified in the light of the blessed Ein
Sof which is clothed in it, so that it is
not a thing apart. For this reason, it is
called koach mah [power of humility
and abnegation].” Thus, chochmah
ilaah is true bittul (absolute nullifica-
tion of self, or essential &izzul).
Chochmabh tata'ah, however, is the
life-force of the lower worlds, as the
verse states, “You have made them all
with chochmal” (Psalms 104:24).
Hence, the worlds are of some sig-
nificance in the perspective of choch-
mah tata'ah, and the ultimate truth
that “He is One Alone and apart from
Him there is nothing” is not perceived
in chochmah tata 'ab, but only in choch-
mabh ilaah. Its self-nullification is in-
complete, and is, therefore, called
merely “bittul hayesh”—existential bi-

tul, as opposed to the essential birrul
of chochmab ila'ah.

204. Ad-nai is from the word adnus,
meaning “L-rdship” or “sovereignty,”
of which one “accepts the yoke.”

205. The first and second paragraphs
of the Shema prayer, recited twice dai-

ly.
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yoke of Heaven, and then the yoke of mitzvor.”** Also, as the saying,
“First accept upon yourselves My kingship, then accept My de-
crees *"—the mitzvot>*® Thus, kabbalat ol is the cup and vessel for
the revelation of the yud of Havaya*”

THE RECEIVER GIVES

This all explains why Knesset Yisrael is called “cup,” for she is a re-
ceptacle for chochmah, identified with Torah. Furthermore, one
might add that just as a person drinks from his cup [i.e., benefits
from the cup],”® likewise [is this dynamic true in the spiritual realm,
as alluded to in the words] “to the rain (matar) of heaven it will
drink water.”"' Now the verse should have read “from the rain of
heaven.”” However, the explanation is that the term “to the rain of
heaven” refers to mayin d'churin®® which descend from chochmah
ila'ah, on High.™ Given from Heaven, it {the Torah] is called ma-
tar, as in the verse, “May my teaching shower down like rain (ma-
tar).”™ See the explanation, in Likkutei Torah, of the words Torah
1zivah,"® discussing [the prayer], “He causes the rain to fall.””
Knesset Yisrael—called ‘the Land'—gives drink “to the rain of
heaven.”® This means that she draws out and so affects “the rain of
heaven,” i.c., the Torah as it is revealed, as explained above.” This is

206. Berachot 13a. The first par-
agraph of Shema discusses G-d’s sov-
ereignty, while the second discusses
one’s obligation to perform mitzvor.

207. Mechiltato Yitro 20:3.
208. See Meiri, Berachot 14b.

209. The point that the maamar is
making may be explained as follows:
We explained bef%re that the re-
cipient, or “cup,” is associated with
the number ten (“the Sages instituted
ten rules concerning a cup of bless-
ing...”), since it receives spiritual en-
ergy from yesod abba, chochmah,

which corresponds to the yud of Ha-
vaya (yud being the numerical equiv-

alent of ten); for since it receives
“ten,” it too must have “ten.” But, as
the Ramaz explains, the recipient is
malchut, the letter hey of Havaya,

which corresponds to the number
five! Where, then, do we see the num-
ber ten expressed in the recipient?
The maamar therefore explains that
more specifically the recipient refers
to the yud of Ad-nai, which represents
the idea of kabbolat ol, and which is
the cup and vessel for the yud of Ha-
vaya—true and complete birtul that is
beyond mere kabbolat ol Thus, the
recipient does contain this element of

“ten” (yud).

210. Indicating that the cup also con-
tains the power of “transmission.”
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211. Deuteronomy 11:11. The verse
is typically translated as “by the rain
of heaven it will drink water,” in ref-
erence to the Land of Israel; i.e., the
Land of Israel will drink of the rain of
heaven. However, the literal meaning
is “to the rain of heaven...”, which
would seem to indicate that the Land
of Israel will give water to “the rain of
heaven”! Rabbi Shalom DovBer thus
explains the deeper meaning of this
verse, which rectifies its literal mean-
ing as well.

212. Mimztar, which means “from the
rain...” The actual text, limtar, means
“to the rain...”

213. Lit., “masculine waters”; con-
noting the male, transmitting aspect,
or z’a. Sec footnote 74. In our con-

text, this refers o Torah, the “male”
element in its relationship with Israel.

214. As explained above, Torah stems
from chochmah ila'ah—G-d’s super-

nal wisdom.

215. Deuteronomy 32:2.

216. Likkutes Torah, Devarim, 95a ff.
217. Liturgy, Amidah.

218. The Hebrew “tishteh” can be un-
derstood as an intransitive verb in the
future tense—“she will drink”—or as
a verb in the transitive form—“she

will give to drink.”

219. Israel becomes the “giver” in its
relationship with Torah, eliciting the
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the deeper concept expressed in the verse “the woman will court the

man. 220

It is also written, “On that day, living water will flow from Je-
rusalem, half to the Yam Hakadmoni,"®' which is the sea of chach-
mah™ (.., the Torah in the primordial chochmah of A’K™).

It is for this reason then that the souls of Istael are compared to
a cup, as in the dictum “a person should not drink from his cup...”
The giver is referred to as one who drinks from the cup; this means
he is also a recipient. This is because of the high rank of the souls of
Israel in their root, as explained above.

T U

Essence of G-d (and ultimately, the
essence of Torah itself), as described
in detail above.

220. Jeremiah 31:21. That is, the
feminine, receptive power will assume
an active, leading role.

221. Zechariah 14:8. Literally, Yam
Hakadmoni is the Eastern Sea, or
Dead Sea. We have left it in the
original to indicate the more mys-
tical other sense of the words—the
Primordial Sea, i.c., the sea of choch-
mah.

222. The sea of chochmah (the Torah
in the primordial chochmah of AK):
The expression “the sea of chochmah”
is first found in Zohar (I1:19b) and in
Sefer Habahir (authored by Rabbi Ne-
chunya ben Hakana, second century
Tanna, in Zohar 111, Tosafot p. 301a).
There, and in Shaarei Orah (Rabbi
Yosef Gikatilia, Shaar Harishon, Se-
firah Haasiri) the expression refers
to malchut “because all the aspects of
chochmah, which stem from supernal
chochmah, flow into it, and all wis-
dom is drawn from it.” The Arizal,
however, explains (Shaar Hakavanot,
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Derushei Kabbalat Shabbat, Derush
1—Havu Lashem) that the sea of
chochmah refers to mocha stima'ah of
arich anpin from where all the other
sefirot draw their light.

Here Rabbi Shalom DovBer val-
idates both of these explanations. On
the one hand, Knesset Yisrael is called
“cup” because she is a vessel in which
to receive the chochmah of Torah. On
the other hand, Knesser Yisrael is
called the Land that gives drink “to
the rain of heaven.” Meaning, she wa-
ters and has an effect on “the rain of
heaven,” namely, the Torah that was

given from Heaven. In our analogy,
the transmitter (the Torah) also
“drinks from the cup.” This means
that the Torah also receives from the
“cup”—Knesset Yisrael—because the
root of the souls of Israel actually
transcends the Torah. In a more pro-
found sense, we may say that it is
through the very act of receiving from
the Torah that the Jewish people em-
power the Torah and imbue it with
an even greater light, that of Essence.

223. CHOCHMAH HAK’'DUMAH D’A’K.
See footnote 109 for an explanation.
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our connection with G-d may be realized. For in
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though, it is G-d who truly liberates man from his
material attachment.

B o6 o>

THE FOUR WORLDS

By Rabbi Yosef Yitzchak of Lubavitch
Translated by Rabbis Yosef Marcus and Avraham D. Vaisfiche
Overview by Rabbi Immanuel Schochet

At the core of our identity is the desire to be one
with our source, and to know the spiritual
realities that give our physical life the
transcendental importance of the Torah’s
imperatives. In this letter to a yearning Chasid the
Rebbe explains the mystical worlds of Atzilut,
Beriah, Yetzira, and Asiya.

odh o o>




THE CHASIDIC HERITAGE SERIES

YoM Tov SHEL ROsH HASHANAH
— 5659 —

DEDICATED BY
THE BEN-ON1 FAMILY

. § i

motY oamn

DM 12 'Y 1M
AYVOYY N972 N2 HRY TN
ARY 7291 12 1IN TMY






